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CHAPTER 1 
THE MERITS OF JERUSALEM 


BY USTADH ABDULLAH AL-RABBAT 
TAKEN FROM HIS BOOK 


“THE MERITS OF SHAM” 


The Merits of Jerusalem by Ustadh Abdullah 
Al-Rabbat 


Ustadh Abdullah Al-Rabbat authored an excellent 80 pages book entitled 
“The Merits of Sham” which is available on Amazon and is a well researched book 
with authentic narrations regarding the virtues of the area of Sham (current Syria, 
Palestine, Jordan). We are very thankful to the Ustadh for allowing us to quote a 
few pages of his book on the merits of Jerusalem. We will quote below from page 
66 to 73 only the English texts without the Arabic texts and the Arabic footnotes 
on narrators. We highly recommend purchasing the complete book so you know 


about the importance of al-Sham and Jerusalem. 


Ustadh Abdullah Al-Rabbat also translated *Ibn Taymiyya's cordial letter to 
advice the Shia" and “Ibn Taymiyya on 'Ali and Shi'ism, five selected Fatwas”, and 
he authored many books such as “The Passion of Fatima, critiquing Kitab Sulaym 
ibn Qays” and “Ali ibn Al-Husayn, A critical biography”, which are all available on 


Amazon with other of his beneficial writings. 


Ustadh Abdullah writes: 


2. Ma'mar narrated on the authority of Qatada regarding the verse: 
3 y e 8 
PD 8: 4 be UT Fyre. 
وَمَعين‎ NB إلى 855 ذات‎ ailes 
“Within a high ground of level areas and flowing water” ' 
He said: 
“A land of fruit and water, and it is Jerusalem”? 


Ibn Kathir (d. 774) deemed this position to be the more apparent 
conclusion from the verse’. Some authorities held the position that the verse is 
referring to Egypt, and this is a position that may be substantiated from some 


relatively early Christian biographies of Jesus, and Allah knows best’. 


35 Al-A'mash narrated on the authority of Ibrahim al-Taymi, from his 
father that he said: I heard Abu Dharr &: say: 


' Al Quran, 23: 50 

* Tafsir 'Abdir Razaq (2/416) 

3 Tafsir al-Quran al-Azim by ibn Kathir (5/477) 

^ Refer to the Gospel of Mathew 2:13 and a few other sources 
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“I once said, “O Messenger of Allah Aii, which of the mosque was first placed on 
the land?" He said, “al-Masjid al-Haram." I said, “Then what?” He said, 
“al-Masjid al-Aqsa". I asked, “how much time was the time between them?” He 
said, “4o years.” He then said, “wherever prayer times enters upon you, then pray, 


for the land is a prayer area (masjid) for you."? 

34. Sufyan al-Thawri said: Abu Ishaq informed me, he said: I heard al-Bara 
say, 

“We prayed with the Prophet Msz. facing Jerusalem for 16 or 17 months. Then, 
(Allah) diverted him towards the Qibla." * 


35. Abu Hurayra narrated on the authority of the Prophet Mit that he 


said, 


“Ridden mounts should not be saddled for travel except to three mosques, this 
mosque of mine, Masjid al-Haram and al-Masjid al-Aqsa.” 7 


This tradition was relayed by Abu Sa'id al-Khudri? as well, and it is 


referring to travel that is intended for ritual purposes. 


37. Hafs b. 'Abdillah said: Ibrahim b. Tahman informed me, on the authority 
of al-Hajjaj b al-Hajjaj, from Qatada, from Abu al-Khalil, from Abdillah b. 
al-Samit, from Abu Dharr «& that he said: 

“In the presence of the Messenger of Allah Maz, we once discussed which of the 
mosques was better, the Messenger of Allah's 3:& mosque or al-Masjid al-Aqsa. 
The Messenger of Allah Ës% then said “a single prayer in my mosque is better 
than four prayers in it, and what a great prayer area it is! A time shall come when 
owning a piece of land that is the size of one's horse reigns from which he can 


observe Jerusalem is better for him that the entire Duniya."? 
Al-Hakim (d. 405) commented, 


“This hadith is of an authentic isnad and they both (Bukhari and Muslim) did not 
relay it (in their Sahihs)." 


This is a hadith that appears to be authentic, and I did not come across any 


substantive evidence of its weakness. Its isnad is gharib, and it consists of reliable 


5 Sahih Al-Bukhari (4/162), Sahih Muslim (1/570) 
° Sahih Al-Bukhari (6/22), Sahih Muslim (1/374) 
7 Sahih Al-Bukhari (2/60), Sahih Muslim (2/1014) 
* Sahih Al-Bukhari (2/61), Sahih Muslim (2/975) 
? Al-Mustadrak ‘ala al-Sahihayn (4/554) 


IO 


transmitters. | do not find any particular reason to reject this report, though I 


believe a case may be made to argue for its inauthenticity. 


According to this hadith, a single prayer in al-Aqsa mosque would be 
equivalent to 250 prayers in any other mosque, barring the grand mosque of Mecca 
and Medina. That is because the Messenger of Allah Mx is elsewhere 
authentically quoted stating that a single prayer in his mosque is generally 


equivalent to 1000 prayers in any other mosque". 
37. Anas b. Malik # relayed that the Messenger of Allah Aii said, 


“I was presented with the Buraq, which is a white animal that is larger than a 
donkey and smaller than a mule. It places its hoof at the end of its visual horizon. 
I rode it until it arrived in Jerusalem, and I tethered it to the ring at which the 
Prophets tether (their mounts). I then entered the mosque and prayed two rak'as 
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in it... 


The remainder of the story of the Prophet's ascent into the heavens (al-Isra 
wa-l Mi'raj) is well known and expounded in the remainder of this hadith and 


other traditions. 


38. Yahya b. Wadih narrated on the authority of al-Zubayr b. Junada from 
‘Abdullah b. Buraydah, from his father that he said: The Messenger of Allah 
ud said, 


“On the night when I ascended, I arrived in Jerusalem, so Jibril split the rock with 


»12 


his finger and tied the Buraq to it. 


Al-Tirmidhi (d. 279) said, *This hadith is gharib", which is often indicative of 
a potential defect in the hadith. Ibn Hibban (d. 354) and al-Hakim (d. 405) 


authenticated the tradition. 


It seems that the discussion about this Hadith's authenticity mostly revolves 
around the fact that it was exclusively relayed by Yahya b. Wadih, from al-Zubayr 
b. Junada, from Ibn Burayda, from his father. Such Isnads whose transmission 
embody exclusivity until a relatively later period in history are called gharib by the 
hadith critics, and they often end up being mere errors on their later transmitters' 
part. What is also noteworthy in this regard is that al-Zubayr b. Junada is quite 


? Sahih Al-Bukhari (2/60), Sahih Muslim (2/1012) 

" Sahih Muslim (1/145) 

? Jami’ al-Tirmidhi (5/152), Musnad al-Bazzar (10/287), Sahih ibn Hibban (4/16), al-Mustadrak ‘ala al-Sahihayn 
(2/392). 


II 


sparse in his transmission. Due to the gharaba of this isnad and al-Zubayr's status, 


I concluded that it is a plausible tradition, and God knows best. 


39. Al-Tabari said: al-Husayn b. Hurayth al-Marwazi Abu Ammar informed 
us, he said: *al-Fadl b. Musa informed us on the authority of al-Husayn b. 
Waqid, from al-Rabi b. Anas, from Abu al-Aliya, from Ubayy b. Ka'b 
(regarding the verse), 


"And We delivered him as well as Lut (removing them) to the land which We had 
blessed for all people (al-Anbiya: 71)" 


Ubayy & said, 
“(it is) al-Sham. All fresh water has sprung from beneath that rock in Jerusalem” ? 


This tradition is an authentic statement of Ubayy b. Ka'b &, the Prophet's 
A companion. The past three traditions speak of a rock that is present in 
Jerusalem, presumably within the structure that is presently called che Dome of 
the Rock. These are some of the authentic and plausible traditions regarding this, 
and there is no basis to what is widely believed by many Muslims today regarding 
the rock attaching itself to the Messenger of Allah's x foot during his ascent in 
al-Isra wa-l Mi'raj, and Allah knows best. 


In this regard, Shaykh Al-Islam ibn Taymiyya (d. 728) said, 
“As for the people of knowledge from the Sahaba and Tabi'in, they did not 


venerate this rock.” * 
He then said, 


“Even the rock, for it is merely venerated by the Jews and some Christians. What 
some of the ignoramuses claim about this rock, such as the claim that it contains 
the Prophet's Mii footprint and his turban's print, is all lies..." ^ 


What should be noted in this regard is that this tradition mentions that the 
rock in Jerusalem is the origin of freshwater on Earth, which corroborates what 
was generally stated by Ibn Mas'ud 4% in report #19 of this book. 


40. Ma'mar narrated on the authority of Qatada regarding the verse, 


» 
0 £ 
ia AT 


Ia ue) es Gl Ad;‏ صِدّق 


5 Tafsir al-Tabari (16/311) 
" Majmu' al-Fatawa of ibn Taymiyya (27/12) 
5 Majmu' al-Fatawa of ibn Taymiyya (27/13) 
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“(And certainty We settled the children of Israel in) a goodly abode 
Qatada said, 
“He settled them in al-Sham and Jerusalem" ” 


This was also the position ascribed to al-Dahhak b. Muzahim (d. 102-106), 
but he also included Egypt alongside al-Sham “. 'AbdurRahman b. Zayd b. Aslam 
(d. 182) stated that the verse was referring to al-Sham” . 


* A] Quran, 10:93 

7 Tafsir 'Abdirazzaq (2/178), Tafsir al-Tabari (12/284) 
* Tafsir Al-Tabari (12/284) 

? Tafsir al-Tabari (12/284) 
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CHAPTER 2 
AHLEHADITH RALLIES FOR PALESTINE 


Ahlehadith Rallies for Palestine 


AlL-Hamdulillah AhleHadith scholars and callers have participated in 
Rallies for Palestine in Pakistan and UK. Shaykh Ibtisam Elahi Zaheer conducted 
many rallies and also delivered speeches in rallies of other groups such as Jamaat E 
Islami. Shaykh Sajid Mir and Dr Abdul Karim also called Markazi Jamiat Ahle 
Hadith Pakistan to conduct rallies for Pakistan. 


In the UK, Ustadha Khola Hasan (daughter of Shaykh Suhaib Hasan) 
participated in rallies like Ustadh Adnan Rashid and many other Ahl e Hadith. 


Ustadh Mustafa Abu Rayyan wrote on his twitter account, after sharing the 
Tweet of the Palestinian Ambassador to the UK Husam Zomlot about a giant rally 


in London: 
“Some of the benefits of these protests: 


Raise Awareness 


as 


Show Wala support and solidarity to our brethren 


Keep the cause alive 


م دیا ج 


Pressure institutions” 


Shaykh Mahmood Ahmad Mirpuri also has a Fatwa allowing rallies in UK 
for Palestine, Kashmir and other causes, and it will be quoted in the section of his 
Fatawa further in this magazine, and it shows that Ustadh Abu Rayyan is walking 
on the footsteps of Shaykh Mahmood Ahmad Mirpuri and continuing his legacy 


in Green Lane Masjid. 


Allamah Ihsan Elahi Zaheer conducted many rallies like other major Ahl e 
Hadith scholars, as such are allowed by the constitution in India and Pakistan, and 
they occur peacefully generally, and have a great impact from raising awareness 


about oppression to exposing the agenda of secular parties. 


Shaykh AbdusSalam Madni Umri has two posts on rallies being allowed 
and he gave many names of Ahl e Hadith leaders participating in rallies. 


Shaykh AbdusSalam Madni Umri's view on Protests 


(For the benefits of the readers arabic texts of Quran and Hadith have been added which 
wasn't included in the facebook posts of Shaykh AbdusSalam) 


He wrote on the 2nd July 2017 on his Facebook: 


Is protesting a Bid'ah?!! 


I have been observing that many speakers/brothers who don’t spend quality 


time with authentic scholars understand the texts of sharia themselves or they 


explain Fatwa themselves neglecting many subtle points, conditions, restrictions 


and the situations, which lead to the misinterpretation of a Fatwa. 


To understand a Fatwa, one must understand a few points: 


I. 


The principle of Fatwa is, “The law is changed if the reason of the law 
is changed”. Hence, whenever the situation changes, the ruling 


changes. 


Our Deen consists of Eemaan (actions by the Heart) and Amal 


(actions by the limbs). 


Eemaan deals with the matters of faith; the unseen matters, while 


Amal deals with the matters of actions. 


Actions by the heart come under the topic of Ageedah and actions 
by the limbs come under the topic of Fiqh. 


Matters of Aqeedah have been completed, i.e. there is no way to use 
intellect in it, just learn from the Quran and Sunnah and believe in it 


like believing in the pillars of Eemaan and their details. 


Matters of actions are divided into two major categories - Matters of 


worship (Ibaadaat) and Matters of dealings (Muamalaat). 


a. In Ibaadaat, there is no way to use intellect, like Wudu, Salah, 
Azaan, Fasting etc. In these matters, one has to look at the 


prophet and follow him and learn from him. 


b. While the matters of Muamalat, like customs; whether they 
are related to food, marriages, dresses, behaviour, various types 
of business transactions, etc. are not limited and always 
develop. Here the scholars are ordered to use their intellect 
and study the guidelines of the Quran and Sunnah and pass 
the rulings regarding them. 

Allah says: 


5 


5: 


2 Al Quran, 4:83 
? Al Quran, 433 


í 4 
Soz £ a 


وَلَوْ رَدُوهُ إِلَى أَلرَسُول وَإِلَنَ SH‏ آلامر agen‏ لَعَلِمَهُ ألْذِينَ يستنبطوته 


“If they had referred it back to the Messenger or to those of 
authority (scholars) among them, then the ones who [can] draw 
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correct conclusions from it would have known about it 


Allah also says 
7 40% E 6 Ar Mn ÉI 
تعقلون‎ ers d ع‎ Atlas i 


“Indeed, We have made it an Arabic Qur'an that you might use 


» 21 


your intellect". 


(43:3) 


All the contemporary and modern issues; for example; business 
transactions, blood donation, organ donation, opening schools, 
hospitals, participating in protest or election etc. are not at all acts of 
worship. Hence such matters are subject to the Ijtihaad of scholars, 
where the rulings are based on advantages and disadvantages and 
similar reasons. If the advantages are more, without violation of clear 
Islamic rulings, then it is allowed and if the disadvantages are more, 


then it is not allowed. 


Saying that the Prophet set didn't do it is ignorance. Since the 
prophet didn't come to teach each and every one, each and every 
issue, he gave the guidelines, which is sufficient for the scholars to 
derive the rulings for all the modern issues. 


According to the Quran and Sunnah, rulings of purpose apply to the 
lawful means. Now the purpose is to show solidarity with the family 
of a bereaved person and denounce the injustice, which is a noble 
purpose. And the means to achieve that purpose is protest, which is 
lawful, in order to draw the attention of national and international 


society. 


On the other hand, protest in a kingdom, or in a dictatorship does 
not serve the purpose, since the ruler has complete power and 


freedom to take independent decisions. 
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Whilst in a democracy, the government always has to please or fear 
the public because the government is by the public and for the 
public. 


8. Hence, one of the weakest yet the best way of denouncing injustice in 


democratic countries is protest according to the Hadith 


عَنْ ol‏ سَعِيدٍ ISN‏ رضي الله JÉ Ae‏ سَمِعْت رَسُولَ all‏ صلى الله عليه و 
سلم يَقُولُ: "من AKL ch‏ منكرًا 125 GÍ BG coni‏ يَْمَطِْ S coss‏ 


8 8-2 ^ Orv p 8 a 
ou اضعًفٌ‎ DU لم يستطع فبقلبه»‎ 


On the authority of Abu Sa'eed al-Khudree “ who said: I heard the 
Messenger of Allah (Esx) say, “Whosoever of you sees an evil, let him 
change it with his hand; and if he is not able to do so, then [let him change 


it] with his tongue; and if he is not able to do so, then with his heart — and 
that is the weakest of faith.” 


Shaykh AbdusSalam Madni Umri also wrote on the 23 October 2017: 


“I am with great scholars of India. But what about You?! Whom are you 
following whilst using the Zakah money? 


A known Salafi scholar, who has written the biographies of thousands of Indian 
scholars and hundreds of his contemporary people, is Moulana Ishaq Bhatti 75, 
who passed away just last year. He wrote that he and Gyani Zail Singh,a former 
President of India, were jailed along with many other Muslims because they were 
actively participating in protests and demonstrations against the British. He wrote 
that when Gyanigi's daughter died while he was in his Presidency, he wrote him a 
letter of consolement to which he responded in Urdu, thanking him. 


He wrote about a lot of great Muslim leaders (whether they were Salafi, Deobandi 
or other scholars) and how they actively participated in protest against the 
government of India before the partition. I can't list out all of them but Moulana 
Dawood Gaznavi, Moulana Sanaullah Amratsari, Moulana Ibrahim Siyalkoti, 
Moulana Abul Kalam Azad, Moulana Ataullah Shah Bukhari, Moulana Hussain 
Madani, Zafar Ali Khan, and many other scholars and leaders participated in all 
types of protests, strikes and boycott of the government, along with non-Muslims, 
or at least no one said that such activities are against Manhaj. 


? 40 Hadith an-Nawawi, Hadith 34. 


The British initially came to India for business, and later captured India. Muslims 
were the rulers of India; they were the main threat to the British regime. History 
proves that the sacrifices made by the Muslims are immense. Muslims never 
compromised with the British or their culture. Muslims not only rejected British 
rule rather they rejected their language, culture, education, system etc. and 
engaged in many types of wars against them. When they were totally defeated a 
group of Muslims moved to the Frontier and continued fighting until the Freedom 
of India which is known as Tahreek —e- Shahidain. 


When the Ottoman Empire (khilafah), which was a religious position and an 
emblem of Muslim unity even if just symbolic was abrogated in 1924, thousands of 
scholars in India, regardless of their Manhaj, salafis or non salafees, participated 
in continuous demonstrations in each and every corner of India, against the 
British government to pressurise them from aborting the khilafah. This movement 
is known as TEHREEK E KHILAFAT in Indian history which was led by 
Mohammad Ali jawher and Shawkat Ali jawher, the great freedom fighters of 
India. 


In 1988, a huge delegation consisting of leaders and scholars of Ahle Hadith under 
the leadership of Janab Professor Sajid meer sahib, known as the leader of Ahle 
Hadith in my neighbouring country, visited Saudi Arabia and addressed the Ahle 
Hadith students of Madinah University. He explained how he and other Ahle 
Hadith people were conducting protests and hunger strikes to pressurise the 
government to catch the killers of Allamah Ihsaan Ilahi zaheer; may Allah have 


mercy on him. 


I would like to ask all those who are accusing me of my Manhaj ..... Why don’t 


you accuse all of those who have been mentioned above? 


I would like to ask the trending Madani and non Madani scholars.. why don’t you 
follow the fatwa of all Salaf and great scholars, while in fact using the Zakah 
money in the name of Dawaa’? Very bitter question??? Isn't it?? 


Since when did Salaftyyah become limited only to certain scholars or opinions?? 
Why don't you follow the great scholars of India in the issues related to India as 


mentioned above?? 


Since when did Salaftyyah convert into a monopoly where anyone who doesn't 


follow certain opinions is out Manhaj?? 
For details please read my previous post: 


https://www.facebook.com/learnfromsheikh/posts/1348109841970208” 
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CHAPTER 3 
TWO PRINCIPLES OF AHLUS SUNNAM 
THE WALA (LOVE/ALLIANCE) FOR A MUSLIM 
WHO COMBINES SUNNAH AND INNOVATION” 
AND “ALLAH > CAN PRODUCE KARAMAT FOR 
INNOVATORS AND GRANT THEM VICTORY OVER 
NON-MUSLIMS", 


BY SHAYKH AL-ISLAM IBN TAYMIYAH AND SHAYKH SALIH AAL 
SHAYKH 


Two principles of Ahlus Sunnah 
The Wala (love/alliance) for a Muslim who combines 


Sunnah and innovation” and “Allah Ji can produce 
Karamat for innovators and grant them victory over 


non-Muslims", by Shaykh Al-Islam ibn Taymiyah and 
Shaykh Salih Aal Shaykh 


t The Wala (love/alliance) for a Muslim who combines 
Sunnah and innovation By Shaykhul Islam ibn Taymiyah 
and Shaykh Salih Aal Shaykh 

Sus ch Aleta ibn Toss ead 
bie believer haul hate resale Allg ean should oue E SE of 
Allah R. Wherever there are believers, he must love and ally himself with them 


even if they have committed injustice against him, as injustice cannot cancel the 
Muwalah (love/alliance) based on faith. 


He 3x- said: 
ist عَلَى‎ ee LA SG "ae Mal edt الْمُؤْمِيِينَ‎ oe audi 3 
Ls Jia ge فَأَصْلِحُوا‎ Eb o6 it Zi igi quu a EI 
لعا‎ ai Sty أَحَوَيكُمْ‎ oo ار‎ $51 Spa EE UOI. Salant ب‎ idi 5j 


"And if two groups of believers fight each other, then make peace between them. 
But if one of them transgresses against the other, then fight against the 
transgressing group until they ‘are willing to` submit to the rule of Allah. If they 
do so, then make peace between both ‘groups’ in all fairness and act justly. Surely 
Allah loves those who uphold justice ” ”, 


So He declared them as brothers despite the presence of fighting and transgression 
and the order of reconciliation between them. 


5 Al Quran, 49:9-10 
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So the believer should ponder on these two categories and for how many one 
(category) is confused with the other, so it should be known that for the Muslim, 
love and alliance with him are obligatory even if he wronged you and 
transgressed against you, and that for the disbeliever, animosity towards him is 
obligatory even if gives to you and was kind to you, as verily Allah x. sent the 
Messengers and revealed the Books so that the religion is for Allah zx. in its 
entirety, so that love is for His friends (Awliya) and hatred for His enemies, 
respect for His friends and disrespect for His enemies, reward for His friends and 


punishment for His enemies. 


So if in a single person are combined good and evil, perversion and obedience and 
sins, and Sunnah and innovation (Bid'ah), he deserves from Muwalah 
(love/alliance) and reward according to the good in him, and he deserves 
animosity and punishment according to evil in him, so a singles person combines 
between what necessitates respect and disrespect, so he combines this and this, 
such as the poor thief, his hand is cut due to his theft and he is given from the 
state treasure to fulfil his needs. This is the fundamental upon which the people of 
the Sunnah and Al-Jama'ah have agreed, and they have been opposed by the 
Khawarij and Mu'tazilah and those who agree with them, and they (Khawarij 
and Mu'tazilah) have made people either deserving reward only or deserving 


punishment only.” * 


Shaykh Salih Aal Shaykh said in his audio explanation of “Kitab Al-Istiqamah" of 
Shaykh Al-Islam ibn Taymiyah (6/6): 


*The Khawarij are those for whom there are only two cases: either he is a believer 
or he is a disbeliever, and they don't know how to deal with the sinner or the 
innovator with what contains this and this, and likewise some Ahlus Sunnah 
make it very hard upon the the innovator in a way that they do not verify in him 
the meaning of Muwalah (love/alliance) according to his faith...that there are no 
right for the innovator at all rather he should be hated from all sides, and this is 


not correct..." ^ 


^ Majmoo Al-Fatawa, vol 28, p 208-210 
5 As quoted in the Tweet of Shaykh Faisal Al-Jasem on the i1* November 2023. 
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2. Allah 3 can produce Karamat for innovators and grant 
them victory over non-Muslims, extracts from Shaykh 
Salih Aal Shaykh's commentary on “Al-Furqan” of 
Shaykhul Islam ibn Taymiyah 


Shaykh ul Islam ibn Taymiyah wrote: 


“It is not a perquisite for a Waliy of Allah that he be free of sin or error, instead it 
is possible that some knowledge of the Shariah be unknown to him or some aspects 
of the religion confuse him to the extent that he think that some matters 
commanded by Allah X> are actually prohibited by Him. It is possible that he 
think that some occurrences are from the miracles of the Awliya of Allah, the 
Exalted, while in reality they are from Shaytan who has disguised them and 
(hence succeeded in fooling him) so that he is unaware that they are from him due 
to his lesser ranking. None of this ejects a person from being included amongst the 
ranks of the Awliya of Allah, the Exalted. This is because Allah, the Glorious and 
Exalted, has overlooked this nation’s genuine errors, acts of forgetfulness and those 


things they were coerced into doing” 25 


Shaykh Salih Aal Shaykh wrote in explanation of it, p 160, Maktabah Dar 
Al-Hijaz: 
“This distinction is a foundation (Asl) in the topic of Wilayah, and it is that it is 
not a condition for the Wali not to make a mistake at all or that he never errs, or 
that he doesn't have confusion in some important matters in Aqidah or in the 


Islamic law, or that he does not have a deficiency in acting in some matters, and it 


is not a condition for the Wali that he becomes complete..." 


On p 340, Shaykh Salih Aal Shaykh explained 2 kinds of Karamat and how they 
can in some instances occur for people who have mistakes and innovations against 


disbelievers: 
“First category: Karamah IImiyah (in knowledge) 
Second: Karamah from the direction of power and influence. 


As for Ilm (knowledge), it can be in knowledge with unveiling (Ilmiyan 
Kashftyan), by being made aware of things hidden, such as the knowledge of Abu 
Bakr about the sex of newborn, he saw what was in the womb of the woman, so 
As-Siddiq 3& said: “A girl is shown to me” 


* Furqan Bayna Awliya Rahman wa Awliya Shaytan, English translation, p 155 
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It can be in knowledge by listening, so he hears what others do not hear, such as 
Saariyah when he heard the speech of Omar :s, or hearing things that habitude 
does not make you listen with long distance, as the Karamah that occurred for 


Omar i .. 


As for the second, it is from the perspective of Qudrah (power) and influence, 
meaning that he is capable of doing things others cannot do, or he can have an 
influence in the creation others cannot have. When we say he has influence or he 
is capable, IT IS ALLAH MAKING THIS OCCUR  (IJRA ullahi) ON HIS 
HANDS, as we have defined Karamah with our saying: “What Allah makes 
occurring from Khawariq Aadat (things above natural habitude/breaking natural 
laws) upon the hands of the Wali, and the MEANING IS NOT THAT HE GIVES 
HIM POWER IN INFLUENCE as stipulated by extreme Sufis until they reached 
the level of saying for the one they believe to be Wali that he says about 
something “Be” and it is. IT IS ONLY ALLAH MAKING THESE OCCUR UPON 
HIS HANDS AS AN HONOUR. IT DOES NOT MEAN THAT HE HAD A 
PERPETUAL POWER OF INFLUENCE OR TRANSFORMING THINGS OR 
WHAT IS SIMILAR TO IT... 


When this has become clear, the Karamah can occur upon the hands of other than 
a Wali. The basis is that it occurs only to the obedient, the pious Wali, the fearful 
believer, and it can occur for the disobedient and it CAN OCCUR FOR THE 
INNOVATOR, and these instances are little, it is only to strengthen his faith 
because of its weakness or the strengthen those with him against their enemies, 
due to the foundation of faith in them against the disbelieving enemy, or because 
he is defending the religion so he is given honour because of his defence of the 
religion in opposition to the polytheist and disbeliever. 


Hence the occurrence of Karamat or Khawarig for a group who is innovator 
became difficult for some, such as what is mentioned from the occurrence of 
Karamat in Afghanistan to some people in their fight against infidels (Tr: Russians 
in 80), and a group came saying: “this is not correct as some of them are 
innovators, they have some forms of polytheism”, so they would deny, and the 
other group would reply: “We saw with our eyes”, so they were declared truthful, 
so confusion spread whether they are lying or truthful. 


The rule of Ahlus Sunnah in this chapter is that these were fighting infidels, and 
they were fighting disbelievers enemies of Allah, and these were Muslims who 
were attributing themselves to the foundation of Islam, so they could be granted 
something from the Khawariq, not for them, but for the prevalence of the religion 


22 


that was with them against their enemies, and this happens in the domain of 
debates, a Mutazili can debate a Christian so he is honoured with some forms of 
evidences that come to his mind, and this because of the foundation of the religion 
that is with him in opposition to the Christian polytheist, and he can be an Ashari 
debating for instance and likewise, so a Karamah that occurs for a servant, it is 


proper to examine it and ponder over it, and one should not rush to approve or 


deny” 
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CHAPTER 4 
SELECTED FATAWA OF SHAYKH IBN BAZ 
ON VOTING FOR ISLAMIC PARTIES, 
SIDING WITH ISLAMIC PARTIES 
AGAINST SECULAR AND SHAYKH IBN 
BAZ'S ACTION OF HELPING ISLAMIC 
LEADERS 


nt mu PP 
S A e 


Selected Fatawa of Shaykh Ibn Baz on voting 
for Islamic parties, siding with Islamic parties 
against secular and Shaykh Ibn Baz's action of 


helping Islamic leaders 


As we mentioned in the first number of this magazine and the expected 
elections in Pakistan in the next months, it is imperative for Ahl e Hadith to vote 
for Islamic parties and Islamic scholars such as Shaykh Ibtisam Elahi Zaheer and 
other scholars. We had mentioned in the previous number the role of Ahl e 
Hadith scholars in politics and said that we will quote further Fatawa of scholars 
regarding elections and voting. With Fatawa of Shaykh ibn Baz in this section, we 
have also quoted the Fatwa of Shaykh Mahmood Ahmad Mirpuri on the 


obligation to vote for Islamic parties in the next section of his Fatawa. 


Fatwa of the Al-Lajnah Ad-Daa'imah signed by Shaykh Abdul 
Aziz Ibn Baz, Shaykh AbdurRazaq Al-Affifi and Shaykh 
Abdullah Al-Ghudayan regarding Algerian elections: 


They were asked: As you know, here in Algeria we have what are called legislative 
elections. There are parties which call for Islamic rule, and there are others that do 
not want Islamic rule. What is the ruling on one who votes for something other 


than Islamic rule even though he prays? 


They replied: “The Muslims in a country that is not governed according to Islamic 
Sharee’ah should do their utmost and strive as much as they can to bring about 
rule according to Islamic Sharee’ah, and they should unite in helping the party 
which is known will rule in accordance with Islamic Sharee’ah. As for supporting 
one who calls for non-implementation of Islamic Sharee’ah, that is not 
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permissible, rather it may lead a person to Kuft... 


7 Taken from Islamqa of Shaykh Salih al Munajjid 
https://islamga.info/en/answers/107166/ruling-on-democracy-and-elections-and-participating-in-that-system 


24 


Fatwa of Shaykh Ibn Baz regarding elections in Sudan as 
quoted in his "Majmu Al-Fatawa wal Maqalat Al-Mutanawa'ah" 
(4/166-167) 


Question: An Islamic front has been established in Sudan between different 
orientations of Harakiyah, Sufiyah and Salafiyah and they have started political 
action with a large confrontation with the communists and those westernising in 


general. Can we know your opinion about this action which includes these trends? 


Answer: There is no doubt that cooperation between Muslims on fighting the 
Madhahib of destruction and calls of misguidance, the Christian, communist and 
Ibahi (those believing Haram to be Halal) movements, is from the greatest of Jihad 
(struggle) in the way of Allah, due to His statement: 


ERRE Ay OE aUi | ola yee yi pt NS y5 "cells “I P وَتَحَاوَ نوا‎ 
“Help you one another in Al-Birr and At-Taqwa (virtue, righteousness and piety); but do 
not help one another in sin and transgression. And fear Allah. Verily, Allah is severe in 


punishment.” ? 


And His statement: 


E مك‎ oo eg 
aco cos ul eae RE iie yali soo رَبك‎ La es 


“Invite to the way of your Lord with wisdom and fair preaching, and argue with them in 


» 29 


a way that is better 


And He % said: 
Beale a TNT Ur وَعَمِلَ‎ all إلى‎ US ممن‎ YS Ll وَمَنْ‎ 


“And who is better in speech that he who calls to Allah and does righteous deeds and 


»» 3o 


says: “I am one of the Muslims 


In the two Sahih, it was narrated on the authority of Sahl ibn Sa'd «& that 
when the Prophet كم‎ Als sent Ali ibn Abi Talib& to the Jews in Khaybar, he 
commanded him to call them to Islam and tell them their duties towards Allah. 
The Prophet A 3$ told him: 


? Al Quran, 5:2 
? A] Quran, 19:125 
3 A] Quran, 41:33 
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á 8 24 c.f, A eae (E UZ PES "EM eee $ V 
لك حمر النعم‎ SS بك رجلا وَاحِدَا خَيْرٌ لك مِنْ أن‎ al gs لان‎ ably 


“By Allah, if Allah guides even one man through you, that is better for you that than to 


possess the most valuable of the camels.” * 


In Sahih Muslim, it was related to the authority of Abu Mas'ud Al-Ansari & that 


the Prophet sak said: 


A of ao I o7 qe 9 o 
alel مَنْ دل على خير فله مِثل اجر‎ 
“One who guides to something good has a reward similar to that of its doer” 


Also in Sahih Muslim, it was narrated on the authority of Abu Hurayrah & that 
the Prophet ga stated: 


oz 


4 E! z 
orz Žo% o si o 200 الو ةيه‎ ae a oe a$ A? Brey pe 4t zz Zs 0 م‎ 
ذلك مِنْ اجورهم شيا وَمَنْ‎ Gets کان له مِنَ الاجر مثل اجور مَنْ تبعَه لا‎ coe مَنْ دَعَا إلى‎ 
ممم‎ ° Auer A و هم‎ mo 82 ده م‎ a 48 out ^ e(2 41e PELA TELE 


“If anyone calls others to follow the right guidance, his reward will be equivalent to those 
who follow him without their rewards being diminished in any respect, and if anyone 
invites others to follow error, the sin will be equivalent to that of the people who follow 
him without their sins being diminished in any respect." 


It is related by Imam Ahmad and An-Nasa'i and authenticated by Al-Hakim on 
the authority of Anas % that the Prophet sak stated: 


جَاهِدُوا الْمُشْركِينَ بِأمْوَالِكُمْ واكم adia‏ 


“Use your property, your persons and your tongues in striving against the polytheists” 


The verses and Ahadith in this meaning are many. We ask Allah Æ to grant 
success to this front in what contains victory to the truth and prevalence over 


what is else and destruction of falsehood and abandonment of the callers to it 


(falsehood). 


My advice to the front is to purify its ranks from everything that 
contradicts the pure law of Allah zi. and to advise and enjoin one another to 


constantly remain steadfast upon the law of Allah de and remain firm upon it, 


* Sahih Muslim, 2406 
* Sahih Muslim 1893a 
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and to refer the matters in which they differ to Allah and His Messenger as He dite 


said: 


T فى شَئْءٍ‎ ERIS فان‎ “Kea Ni J I وَأطيعوا‎ aif (adel ale spill Et 


A 2 و‎ 


J,55s ail SI‏ إن ES‏ ومون edi t5d do‏ ذَلِكَ bc ue‏ وي 


“O you who believe! Obey Allah and obey the Messenger and those of you who are in 
authority. (And) if you differ in anything amongst yourselves, refer it to Allah and His 
Messenger (saw) if you believe in Allah and on the Last Day. That is better and more 


suitable for final determination." ? 
And He % said: 


a9429 م‎ 


alius‏ فيه من شَئْءٍ MN ASSES‏ آله 

“And in whatsoever you differ, the decision thereof is with Allah” 
(Surah Ash-Shura: 10) 
And He 3x- said: 


PAR بالق و‎ PARRE € IAN | ملوا‎ e. 4 late pili رہ إ‎ A eon 5 7 S Aly 


“By the time, verily man is in loss, except those who believe and do righteous deeds, and 


recommend one another to the truth, and recommend one another to patience.” 


He جه‎ made it clear in this great Surah that the causes of success, happiness 
and safety from loss are in the four matters mentioned in this Surah, and they are: 
True faith in Allah and His Messenger, righteous deeds, enjoining one another to 


truth and enjoining one another to patience. 


We ask Allah % to confer these attributes to the members of this front, 
and grant them steadfastness upon them until they succeed with a clear victory, 


and great profit and a praiseworthy ending. 


3 A] Quran, 4:59 
* A] Quran, 42:10 
5 A] Quran, 103:1-3 
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Statement of Shaykh Ibn Baz on the conflict between Hafiz 
Al-Asad and the Muslim Brotherhood in Hama in 1982: 


Shaykh Faisal Al-Jasem wrote in one of his Tweet: 


*When the ruler of Syria launched his campaign against the Muslim Brotherhood 
(Ikhwanul-Muslimeen), accusing them of trying to overthrow the government, 
Shaykh Ibn Baaz sent a message calling on the Muslims to aid and support them. 
The Shaykh did not direct his speech to the (refutation of) the Muslim 
Brotherhood, blaming them for provoking the ruler of Syria or planning to 
overthrow the ruler despite their weakness, the ruler's strength and control over 
them, and he (Ibn Baaz) did not concern himself with criticising their Manhaj 
(methodology) and ideology, because the situation necessitated supporting the 
oppressed against the aggressive disbeliever (the ruler of Syria)... 


Shaykh Abdul Aziz bin Abdullah bin Baaz was asked: “What is the obligation of a 
Muslim towards the Muslim fighters in Syria now? (during the events of Hama in 
the year 1982 CE)? He answered: “What we know about their situation is that 
they are oppressed, and they deserve help and assistance. The state is brutally 
killing them, and they have only demanded the rule of Islam, not anything else. 
The current government is a Kaafir (disbelieving), Alawi, Nusayri, Rafidhi, 
Batini regime. It is obligatory to support them, and they should endure until they 
rescue their country from the hands of their unbelieving and atheistic enemy who 


shows no mercy to the Muslims and has no compassion for them.” 


(As translated by Authentic Seerah) 


Shaykh Ibn Baz helping for the release of the Islamic Turkish 
Leader Erbakan 
Shaykh Waleed Basyouni wrote on his facebook: 


Story 12 : The Scholar Who Was Sent On A Secret Mission. 


Whenever I wanted to hear a sermon from a scholar who was not only 
deeply grounded in knowledge, but was also an eloquent speaker who's words 
soften the heart, I would go to listen to the sermon of Shaykh Abdullah ibn 
Qu'ood. Shaykh Abdullah was a former member of the Senior Scholars of Saudia 
Arabia in the late 7os and 80s. He had a very soft heart and tearful eyes but was 
very firm on the truth. He never feared to say the truth nor hesitated to give 


advice to those who deserved it. 
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One day, he shared a story that happened to him that he would never 
forget. This amazing story is the one I would like to share with you all today. 


One day, the esteemed Shaykh Ibn Baz called Shaykh Abdullah and asked 
him to come as soon as possible. Shaykh Abdullah was worried that something 
might be wrong as it was a time of day that Shaykh Ibn Baz did not usually meet 
anyone. He found Shaykh Ibn Baz waiting for him. He asked Shaykh Abdullah if 
he had his passport and told him that he wanted to send him to Pakistan the next 
day. He was to meet Pakistani President Muhammad Zia-ul-Haq and deliver to 
him an important letter. Shaykh Abdullah asked to be excused from this task due 
to his current commitments and also some health issues he was experiencing. 
Shaykh Ibn Baz however insisted and said that he would pray to Allah 5x. that 
everything will go smoothly. Shaykh Ibn Baz handed him a sealed letter without 


disclosing the message inside! 


The plane ticket was arranged, and Shaykh Abdullah travelled the next 
day. When he landed in Islamabad, he was greeted by officials who escorted him 
to the VIP lounge and then shortly after to a building where the president was 
waiting. The president welcomed Shaykh Abdullah and then received the letter. At 
this time, Shaykh Abdullah still had no idea what message he was delivering and 
was contemplating the events of the last 24 hours. Last night he was in Riyadh 
with his family, and today he is on a secret mission assigned by Shaykh Ibn Baz 
to deliver a letter to the president of a foreign country! 


The president opened the letter and read it silently. With a concerned look 
on his face but in a calm voice, he told Shaykh Abdullah to give Shaykh Ibn Baz 
salam and tell him that he will do his best. The president offered Shaykh Abdullah 
to be his guest for the evening, but the return flight was already arranged. He 
returned to Saudi Arabia still confused about the letter but happy that he was 
able to assist Shaykh Ibn Baz in something that must have been of great concern 


to him. 


He prayed the Fajr prayer with Shaykh Ibn Baz and told him what 
happened on the trip. Shaykh Ibn Baz was pleased and told him, “By Allah’s 
permission, these efforts will bring goodness. You are a blessed man.” Despite these 
kind words, Shaykh Ibn Baz did not tell Shaykh Abdullah the details of the letter 
or the mission, and out of respect, Shaykh Abdullah did not ask. 


Days or weeks passed by, until one day Shaykh Abdullah got a call from 
Shaykh Ibn Baz again requesting a visit. He visited the Shaykh that same night. 
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Shaykh Ibn Baz was very happy, praised Allah and told Shaykh Abdullah that 
Allah made that trip to Pakistan blessed and successful. 


The letter was a request for President Zia-ul-Haq to speak to the president 
of Turkey, Kenan Evren, and ask him to stop the planned execution of Necmettin 
Erbakan./^ President Kenan agreed to change the sentence. Shaykh Ibn Baz told 
Shaykh Abdullah, “Alhamdulillah, Shaykh Abdullah, you saved an innocent 


man". 


He asked Shaykh Ibn Baz why the request was sent to the president of 
Pakistan. Shaykh Ibn Baz explained that both presidents had a military 
background and he knew they had a good relationship. Shaykh Abdullah expressed 
his gratitude to Shaykh Ibn Baz for caring about the Ummah and trusting him 
with this task. 


My Reflections on this Story: 


This amazing story has so many lessons that I am sure you have already 
benefited from. Here are a few of my personal reflections: 


1ı Shaykh Ibn Baz was loved and respected by all types of people including 
his students, his peers, his teachers, kings and rulers, the general public and 
even those who disagreed with him. In my estimation, the attendance to 
his funeral prayer was not exceeded by any scholar before. I always 
wonder what it was about him that Allah $> gave him this type of love 
and acceptance. I believe one of the reasons was that he cared about the 
Ummah, and his caring was not only his feelings but rather it showed 
clearly in his actions. He used every avenue he could, including his 
knowledge, wisdom, position and even personal connections, to benefit the 


Ummah however he could. 


2. It is important for the scholars and the leaders of our community to be 
balanced. As much as Shaykh Ibn Baz was concerned about his local 
community, he was also concerned about all Muslims around the world. 
Just as he cared for disseminating the knowledge, he also cared about the 
political status and social issues of the Muslims. We all need to learn how 


to have a universal view without losing focus of the tasks in front of us. 


3. How exceptionally mannered was Shaykh Abdullah?! He took the 
responsibility of travelling and delivering the letter because his teacher and 


* NOTE: Necmettin Erbakan later became the prime minister of Turkey, and he was one of the founders of the 
Islamist Political party (Refah Partisi). 
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friend asked him to, and he did not feel compelled to ask the contents. He 
trusted Shaykh Ibn Baz because of the clarity in his deeds. Shaykh 
Abdullah knew that Shaykh Ibn Baz was not a person with a hidden 
agenda or suspicious affiliation that he needed to be worried about. There 
are only a few people I can trust to that level. I hope Allah %> blesses you 
with friends and teachers that you feel the same about. 


. At that time, Turkey was under the harsh grip of the military and was one 
of the most anti-Islamic governments in the Muslim world. No one 
expected a positive change to happen to that region. Allah brought good 
things to the people through the work of people like Necmettin Erbakan and 
is now flourishing under the leadership of President Recep Tayyip Erdogan. 


I wonder what Shaykh Ibn Baz saw in the movement of Necmettin 
Erbakan. I do not necessarily think Shaykh Ibn Baz had any political 
motivation, and I believe that he only did what he did because he saw a 
good man who was trying to make positive change in Turkey was about to 
be executed. That was enough for Shaykh Ibn Baz to get involved. 


This was a unique characteristic he had that I wish we would 
emulate. He was like someone who plants seeds everywhere he goes hoping 
that some of them will grow to benefit people. That is why you found him 
writing to save scholars in Egypt during the oppressive regimes in Egypt, 
trying to save another group in Somalia, and supporting young students of 
knowledge in North Africa. After his death, we found hundreds of Du’aat 
and students of knowledge around the world that were sponsored by the 
Shaykh. May Allah 2x. shower him with His mercy. 


. One of the most important traits I personally know of Shaykh Ibn Baz 
very well was that he invested in people more than building structures or 
writing books. It is good to write books and build assets for our 
organisations, but we can never do that at the expense of investing in 
people. The Shaykh believed in the power of the individual as he believed in 
the importance of institutions. It is sad to see today a focus on building 
organisations while individuals who are neglected are worth more than a 


hundred organisations. 


. It is important to be humble and to make your brothers and friends share 
your success. I am amazed how Shaykh Ibn Baz credited Shaykh 
AbduAllah with the praise that Allah 2X. had turned his efforts to success 
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even though it was Shaykh Ibn Baz who orchestrated everything. 
Alhamdulillah, we praise Allah $, first and foremost. 


Now it’s time for your thoughts and comments that I carefully read and benefit 
from. Tag a friend/teacher who will find benefit in this story. Jazakum Allah 
khair.” 


- Waleed Basyouni (Ph.D), Vice-President AlMaghrib Institute 


7 Note: This story told by Shaykh Waleed Basyouni is also mentioned in the book "Al-Anbar wal 'Ood fi Seerah 
Al-Allamah ibn Qu'ud" of Shaykh Khalid ibn AbdirRahman Ash-Shaya' 


32 


Fatawa Shaykh Mahmood Ahmad Mirpuri 


Is it permissible by the Islamic Law to participate in a rally 
(Julus)? 


Question: Raja Muhammad Rafeeq wrote from East Ham: “Is it permissible while 
living in Non-Muslim countries to organise rallies for Muslim countries? Such as 
Afghan Mujahideen (tr: against Russia in 80s), Masjid Al-Aqsa... Those people 
who are making plans to terminate Muslims, can they give us rights? What I mean 


1s: is it permissible by the Islamic Law to participate in a rally or not? 


Answer: Wherever they live, Muslims are bound to their religion and obligated to 
fulfil their religious obligations and exert efforts for the preservation of their 
creed, and knowing the affairs of their Muslim brothers, doing efforts to solve 
their issues, and cooperating with them and helping them is also among the 
religious obligations, and it is the the duty of every Muslim to help his compelled 
and oppressed brother according to his capacity. Likewise if in any place 
oppression and injustice happens to his brothers, then it is also among his duty to 
raise his voice against it. If he cannot stop injustice and not hold the hand of the 
oppressor, then at least he can raise his voice against it or cooperate with the 


people who are doing efforts to stop this injustice. 


Nowadays Muslims face oppression and injustice in many countries where 
their lives and honour are in danger. In such conditions supporting them and 
raising our voices and turning the attention of the world towards them is an 
action of piety and goodness. Muslims are ruled and oppressed in Kashmir, 


Afghanistan and Palestine, and they are badly stuck in the traps of oppressors. 


In current times, rallies and demonstrations (Julus or Muzahire) are part of 
efforts against oppressors, so if one has the intention to participate in these rallies 
and demonstrations that it will raise a voice against oppression and the oppressor 
will be unveiled, then it is not only permissible but in some conditions necessary 
(zaroori), and whether actions of injustice, oppression or any action against Islam 
occur by a Non-Muslim or someone who calls himself a Muslim, it is the 
obligatory (Fardh) for every Muslim to protest (Ihtij aj karna) against both of them 
in an effective manner. And if the intention is correct, then this person will also 


deserve reward and recompense.” ? 


3 Fatawa Sirat e Mustaqeem, p 542-543, published by Maktabah Quddusia 
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Is it permissible to vote for a secular party? 


Question: In the probable next elections in Pakistan, is it permissible to vote for a 


secular party or a non-religious party or not? 


Answer: Pakistan is a Muslim country which was established in the name of Islam 
but unfortunately the efforts to turn it into an authentic Islamic state (Sahih 
Islami Riyasat) after the passing of 35 years were not successful. It is obligatory for 
every Muslim to make efforts to make Pakistan an authentic Islamic country and 
implement the Islamic Law in it, and his right of vote or using his vote is part of 
these efforts. Hence we should only vote for those parties or individuals that are 
bound to Islam, are sincere for the implementation of the Islamic system (Islami 
Nizam) and they possess knowledge of the authentic teachings of the Quran and 
Hadith. One should absolutely not vote in an Islamic country for a secular or a 
party which has a non-Islamic mentality. Vote is an Amanah (trust) and misusing 


it is a great crime and sin.? 


Should we read the prayer of thankfulness (Shukranah)? 


Question: Muhammad Basheer from Birmingham is asking what is the correct 
manner to perform Sajdah Shukr (prostration of thankfulness)? In our area, when 
some teams win matches, we see some players falling into prostration on the 
playing field. Is this manner correct or should they pray the prayer of thankfulness 
(Shukranah)? 


Answer: The custom of the prayer of thankfulness (Shukranah ki Namaz) or what 
people call “Namaz e Shukr”, this has no mention in the Quran and Sunnah, and it 
is apparent that a prayer whose description and number of Rak'as have no 
mention from the Prophet X, it is not correct to use one's opinion or analogy 
to establish it, hence the prayer of Shukranah has no evidence in the Islamic Law. 
Yes, prostrating to Allah di. and expressing thankfulness to Him at an occasion of 


success or joy is a legislated matter which has proofs from the Prophet Ait. 


It is mentioned in *Sunan An-Nasa'i" from Abu Bakrah & that the Prophet 
Aue would perform a prostration of thankfulness (Sajdah Shukr) when the news 
of a success or a difficulty being removed would reach him Ait. This Hadith 
mentions that once the Prophet مركم‎ had put his head on the leg of 'Aishah and 
was resting, then a person came to inform the Prophet gue of the victory of a 
Muslim army over its enemies, so the Prophet Aui stood and then fell into 


prostration and performed a lengthy prostration. 


3 Fatawa Sirat e Mustaqeem, pp-523-524, published by Maktabah Quddusia 
q PP-523-524, م‎ y 
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Another narration mentions that when 'Abdullah ibn Mas'ud, at the battle 
of Badr, brought the head of Abu Jahl to the Prophet M, he Ls performed a 
prostration of thankfulness. Likewise, when Abu Bakr As-Siddiq «> was informed 
of the victory of the Muslims at Yamamah, he also performed a prostration of 
thankfulness. Ka'b ibn Malik and his companions who did not go to the battle 
of Tabuk, when their repentance was accepted and he heard the news of it, he did 


a prostration of thankfulness. 


These evidence makes it clear that when a favour is bestowed upon a person 
such as wealth, children, a house and others, he can perform a prostration of 
thankfulness, likewise for victory over the enemies, success in a difficulty and 


removal of a hardship. Such a prostration is a recommended action (Mustahhab). 


The prostration of thankfulness has no particular manner like the prayer, 
like the prostration of Tilawah, one should say “Allahu Akbar" and go into 
prostration and recite Allah's praise and glorification. There is no evidence of 


Raful Yadayn (raising the hands) or sitting in Tashahhud or giving the Salam. 


The conclusion is that there is no evidence for the prayer of thankfulness 
(Namaz e Shukr) but the prostration of thankfulness (Sajdah Shukr) is established. 
Therefore, if a Muslim player at the victory falls on the ground into prostration, 
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not only is this permissible but rather it shows a good characteristic. 


The reality of asking Imam Bukhari to intercede for the 
acceptance of invocation? 


Question: Muhammad Aslam writes from Maidstone Jail: “I have in my possession 
the first volume of Sahih Al-Bukhari and the biography of Imam Bukhari is 
mentioned at the beginning under the title “Preliminary Words” and it is 
mentioned at the end about the benediction of the mausoleum of Imam Bukhari 
that after the completion of the funeral prayer of Imam Bukhari, when sand was 
put on his grave, for a time the smell of musk was present on it and people would 
take the sand for benediction (Tabarruk) for this time. Abul Fath Samarqandi 
mentioned that two years after the death of Imam Bukhari, there was a drought in 
Samarkand, people performed the prayer for rain (Istisqa) on many occasions and 
made invocations but no rain would come, until a pious person went to the judge 
of the city and advised him to take the people to the grave of Imam Bukhari and 
invoke Allah 3X: there and maybe Allah 3x will grant it. The judge accepted this 
advice and the people went to the grave and invoked (Allah) with great humility 


* Fatawa Sirat e Mustaqeem” p 192-1 
q P 192-194 
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and asked Imam Bukhari to intercede (to Allah) for the acceptance of their 
invocation, and at this time clouds appeared and rain poured continuously for 


seven days. 


Now this shows that if invocations are not accepted, then one can go to the grave 
of a Wali (friend of Allah) and can invoke (Allah) and ask him to intercede, while I 
read on many instances in the magazine “Sirat e Mustaqeem" that going to the 
graves, making invocations there and taking intermediation (Waseelah) there is 
not permissible. My friends are arguing with me that you are against going to the 
graves while it is written in a book of Hadith that one can go to graves and invoke 
there. What I understand is that it is certainly in a book of Hadith but this 
incident is not a Hadith so if people start to go to mausoleums, this matter does 


not make it permissible, if you could please shed light on this matter according to 


the Quran and Hadith? 


Answer: The incident quoted by Aslam Sahib about Imam Bukhari, we should 
know that this incident is not from Sahih Al-Bukhari nor it can be called Hadith, 
rather those who authored the biography of Imam Bukhari and recorded many 
incidents of his life, they have quoted this incident related to his grave after his 


death. 


Secondly we should keep in mind that to prove something in the religion 
and Islamic law, only Quran and Hadith can be presented as evidences, as for 
anything else, the statement of any great person is accepted if it is in accordance 
with the Quran and Sunnah, and his statement which contradicts the fundamental 
sources, meaning Quran and Hadith, will not be accepted, whether the matter is 


related with someone's life or is an incident that occurs after his life. 


Now the incident mentioned in the introduction of the first volume of 
Sahih Al-Bukhari within the biography of Imam Bukhari, and which has been 


mentioned by the questioner, it mentions two matters: 


1. The perfume of musk coming from the grave of Imam Bukhari 
2. People going to the grave of Imam Bukhari and invoking there and their 


invocation being accepted through the intercession of Imam Bukhari. 


With regards to the first point, these two matters are historical incidents 
and even if we were to accept their authenticity, they cannot be evidences and 
proofs like the Quran and Hadith. Perfume coming from the sand of the grave is 
not an impossible matter, but it does not prove that we should seek the fulfilment 


of needs at graves where perfume of musk is smelt or other good matters appear. If 
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a good matter appears then it is linked to the actions of the person buried there. 
Also it does not mean that the person buried in a grave where no perfume appears, 
is not a pious person or his actions are not good. Only Allah 2 knows the true 
wisdom of such matters. There are many pious and saintly people in the world 
whose graves and mausoleums do not have perfume or when people invoke 
(Allah) for rain there, it does not lead to rain falling, so Na'uzubillah (we seek 
refuge in Allah K) it does not mean that these people are not pious or their 
actions were not good, so what it means is that such things cannot be evidences to 


do or not to do an action. 


With regards to the second point is that even if we were to consider the 
incident of going to the grave and invoking and then rain came as authentic, it 
would not constitute religious evidence for us. The followers of other religions will 
tell similar incidents about their elders, religious leaders and places they consider 
as places of benediction and similar things and they will tell you that such a 
matter happened to us or such a need was fulfilled by going to such place or by the 
intercession of such respected figure, so it does not mean that we rush to such 
places. The foundation of our religion is not based on such incidents rather on the 
Quran and the Sunnah, but it is unfortunate that nowadays many forms of Shirk 
have been invented in Muslim societies based on true or fabricated incidents. The 
incident mentioned is among such, no matter of the Islamic law is established by 
telling something to the judge of a city or by the action of a king or by people 
going to the mausoleum of Imam Bukhari, and sometimes such incidents are trials 
and Allah 2X tests their creed through such whether they will suffice themselves 
with Allah alone or will go here and there. 


For us evidence is if such incidents are told to happen in the life of the 
noble Prophet Ait or at least at the time of the noble companions that they went 
to invoke for rain or any other need at the noble grave of the Prophet iz, rather 
what we witness is the opposite. Imam Bayhaqi mentioned in his Sunnan and 


Imam Ibn Taymiyah in *Iqtida As-Sirat Al-Mustaqeem" the following event: 


When Tustar was conquered in the time of Omar & then in the treasure of 
Hurmuz there was a corpse (which was attributed to the Prophet Daniel) which 
would be taken out in the days of drought and rain would come. By the command 
of Omar * , 13 graves were dug in one day and at night he (corpse attributed to 
the Prophet Daniel) was buried in one of them and all graves were levelled in the 
same manner so no one could recognise his grave and thus he would not be 


worshipped. 


As for the mercy of Allah upon the people of truth, then it manifests on the living 
and the dead, so it can occur on Prophet Daniel and also on the Prophet ¥, and 
all the Prophets and saints take benefice from His mercy rather sinners like us live 
under the shade of His mercy. As for taking evidence from this for grave worship, 
then none sought help (istighatha) from Prophet Daniel and nor it is correct to do 
it now, rather Omar ® hid it in such a manner that none at the time could know 
where it is nor someone today knows where it is. Making it lost is an evidence that 
the companions would consider seeking help and succour (Isti'anah or Istighathah) 
from graves as impermissible. The ruling of Omar # was not contested by any 
companion, so this makes it clear that they had a consensus against these 
polytheistic actions, else when they would not appreciate some matters, they 


would inform Omar & about it.” 
(As quoted in “Ziayarat Quboor" of Shaykh Salafi) 


Hence it is not permissible to go to graves to see help, for the fulfilment of 
needs or removal of calamities. The visits of the graves told by the Prophet and 
the companions contain the purposes of remembering death and invoking for the 
forgiveness of the deceased person buried in the grave. The forms of visit which are 


not established by the Sunnah, we cannot declare them permissible.” 
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Article of Brother Raza Hasan, slightly 
modified: 


The Famous Taabi'ee Abu al-Aaliyah - said: 


“When we conquered the city of Tustar. We saw a bed in the Bayt ul-Maal of 
Al-Hurmuzaan upon which a deceased man was laying. Near his head was a 
Mushaf; we took the Mushaf and brought it to Omar ibn al-Khattab #% who 
called Ka'b al-Ahbaar zz .Ka'b translated it into Arabic. I was the first person 
among the Arabs who Me that mushaf. I recited it like I would recite this 
Al-Quran. 


I (the narrator) asked Abu al-Aaliyah: What was in it?" 


He replied: 'It contained your (i.e. the Muslim Ummah's) Seerah, your matters, 
your Deen, the style of your talk, and some things about the future.' 


I asked: 'So what did you do with the man?" 


He replied: We dug up thirteen different graves during the day. And when the 
night approached, we buried him and levelled all the graves so that the people do 
not find out and so they don't dig him back up. 


I asked: What did the people used to ask from him? 


He replied: When the sky would be restrained on them (meaning, when it would 
not rain), they would take his bed out in hope of getting rain. 


I said: Who do you think was that person? 


He said: It was a man (Prophet) named Daniyaal el 

I asked: How long do you think he's been dead? 

He replied: About 300 years (It seems 3000 has been changed to 300). 
I asked: Had his body changed at all? 


He replied: "No, except for a few hairs that fell from his head, indeed the bodies of 


the Prophets X% are neither worn out by the earth nor are they eaten by the wild 


animals." * 


In another narration, Anas bin Malik ià said: 


* Seerat Ibn Ishaaq (P. 66-67), Dalaa'il un-Nabuwwah of Bayhaqi (1/382), Chain Hasan 
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"When the Sahaabah conquered Tustar. They found the body of a man in a coffin 
whose nose was (as big as) an arm. The natives used to seek dominance and rain 
from him (by exposing his body to the sky as explained in the narration above). So 
Abu Moosa : wrote a letter to Omar ibn al-Khattab # explaining to him the 
situation. So Umar wrote back saying: Indeed this is a Prophet from the 
Prophets. The fire does not eat the Prophets, nor does the earth. Omar 5 told 
him and his companions to search and bury him in a place about which no one 
would have the knowledge of other than them. He said: "So me and Abu Moosa 


went and buried him." * 


Benefits: 


1. The Blessed Body of a Prophet of Allah, Daaniyal $ is found and he is 
secretly buried in a place so that no one finds out! Why? Because Omar ibn 
al-Khattaab and his noble Companions #% being the Wahhaabees that they 
were, didn't want anyone to get into Shirk and Bid'ah by doing all sorts of 


things to him! 


2. The natives used to seek his Tabarruk (seeking benediction) and Waseelah 
(intercession)! If this was something allowed, then the Companions would 


not have deprived the people from doing the same from his body! 


3. If invocation, prayer, Tabarruk, or Waseelah near the graves was a virtue, Or 
a Sunnah, or even Mubah (permissible) for that matter, then the 
Muhaajireen and Ansaar would have nailed their flags on that grave, they 
would have made invocations near that, and would have also given the same 


facility for the people after them. 


4. The same was the case with the Noble Taabi'is (students of companions). 
They had access to the graves of thousands of Companions in various cities 
and countries, but they never asked anything near the grave of a 
companion, neither asked their waseelah, nor sought rain through them. 
And it is well known that if they had done this, they were fully able to 
transmit them, for indeed they have transmitted even those minor things to 


us that are of not much significance. 


End of Raza Hasan's article 


* [Musannaf Ibn Abi Shaybah (33819), Chain Saheeh] 
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Note by Ali Hassan Khan: 


Ahl e Hadith do not deny Karamat of saints rather affirm them as told by 
Shaykhul Islam ibn Taymiyah in “Al-Agidah Al-Wasitiyah" and Mutazilah deny 
Karamat. As for the incident of perfume of musk coming from the grave of Imam 
Bukhari, many major Ahl e Hadith scholars narrated it in their biographies of 
Imam Al-Bukhari without any objections, such as Shaykh AbdusSalam 
Mubarakpuri in “Seerah Al-Bukhari” p 144 with the notes of Shaykh Abdul Aleem 
Bastawi, published by Nashriyat, or Shaykh Muhammad Azami Ansari in his 
“Tazkirah Al-Bukhari” p 58, published by Maktabah Al-Faheem, and Shaykh Suhaib 
Hasan mentioned it in his lecture on the biography of Imam Bukhari, but of 
course such Karamat are not an evidence for seeking benediction from the sand of 


such graves or any other non-legislated actions. 


42 


CHAPTER 6 


DID IMAM AHMAD ALLOW TABARRUK 
WITH THE PROPHETIC X 


BASED ON AN ARTICLE OF SHAYKH.DR ALAWI SAQQAF 


Did Imam Ahmad allow Tabarruk with the 
Prophetic E grave ? Based on an article of 
Shaykh Dr Alawi Saqqaf 


What has been quoted from Imam Malik, Imam Ash-Shafvi, 


Imam Ahmad and agreement of Salaf on this: 
Shaykh Khalil Al-Maliki (776) wrote "At-Tawdih fi Sharh Mukhtasar ibn Al-Hajib" 
(2/101): 


"Ibn Wahb narrates in Al-Mukhtasar: Malik was asked: Where should the one 
who intends sending Salam (at the grave) stand? and he replied: "From the corner 
close to the Qiblah and to the Minbar, and he faces the Qiblah, and I do not like 
that he touches the grave with his hand" 


Imam Nawawi (676) said in "Al-Majmoo Sharh Muhazab" (8/275): 


"They said: it is disliked to touch it (grave) with the hand and to kiss it, rather the 
etiquette is to remain far as one would remain far from him if he was visiting him 
in his life £=, and this is what is correct, this has been said by THE SCHOLARS 
and they acted upon it...And one should not be misled by many of the laymen and 
their doing this, as Iqtida and action is upon the authentic Ahadith and 
statements of scholars, one should not pay attention to the innovations of laymen 
and others and their ignorance...and the one in whose mind the idea comes that 
touching with hands and others are more effective in Barakah (benediction), this 
is from his ignorance and heedlessness as Barakah is only in what agrees with the 


religious law" 
Shaykhul Islam ibn Taymiyah (728) wrote (Majmoo Fatawa 27/ 79): 


"And it is not Sunnah according to the agreement of Imams that one should kiss or 
do Istilam of the two corners of the House that are next to the Hijr, nor the walls 
of the house, nor Maqam Ibrahim, nor the rock at Bayt Al-Magdis nor the grave 
of any Prophet or saint" 


Shaykh Shareef As-Samhudi Ash-Shafi'i (911) said (Wafa Al-Wafa 4/ 215): 


"Al-Agshahri said: Az-Za'farani said in his book: putting the hand on the grave, 


touching it and kissing it is among the innovations that are blamed 
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religiously...This has been condemned by Malik, Ash-Shaf'l and Ahmad with 


severe condemnation" 


Shaykh Mar'i ibn Yusuf Al-Hanbali (1033) said (Shifa as-Sudoor fi Ziyaratil Mashahid 
wal Quboor” p 42): 


“As for kissing graves and wiping oneself with them, this is an innovation by 
agreement of Salaf, so one should condemn sternly one who does this among those 
who wear the cloth of people of knowledge, by fear that people will be put in trial 
through him and follow him in this” 


Shaykh Al-Mu’allimi Al-Yamani (1386) said (Athar Shaykh Mu'allimi 4/ 255): 
“The scholars of the Ummah ancient and recent all agree that Tabarruk with 
graves by Istilam, wiping oneself with, kissing, putting eyes on it and similar, all 
of this is an opposition to Allah and His Messenger &, and exiting his correct 
way...And it is not correct to do analogy of the grave of the Prophet E with his 


relics as the graves, especially the graves of prophets and saints, are most likely 
places of putting people to trials and misguiding them” 


Statements of leading scholars of the 4 Mazahib: 
Shaykh Abul Baqa Muhammad Dhiya Al-Makki Al-Hanafi (854) wrote in “Al-Bahr 
Al-Ameeq fi Manasik Al-Mutamar wal Haak ila Baytillah Al-Ateeq" 5/2900: 


“It is not from the Sunnah to touch the walls or kiss them, rather standing from 
far is closer to respect. And among the etiquettes is that one should not raise his 
voice when sending Salam nor to touch the grave with his hand nor to stay at the 
grave for a long time" 
Shaykh Qutbudin An-Naharwani Al-Hanafi (990) said in *Tarikh Al-Madeenah" P 
192: 
“It is not from the Sunnah to touch the wall or kiss it” 
Shaykh Mulla Ali Al-Qari Al-Hanafi (1014) wrote in “Manasik Mulla Ali Al-Qari" 
p 276: 
“His saying “One should not touch the wall during the Ziyarah (visit of the grave 
of the Prophet Et)” meaning because it is contrary to the etiquettes in the state of 


reverence, and likewise one should not kiss it as Istilam and kissing are among 
particularities of some pillars of the Ka’bah” 
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Shaykh Abu Bakr At-Turtushi Al-Maliki (520) wrote in “Hawadith wal Bid’ p 156”: 


“One should not wipe himself with the grave of the Prophet 83% and likewise one 
should not wipe oneself with the Minbar” 


Shaykh ibn Al-Haaj Al-Maliki (737) wrote in “Al-Madkhal” 1/ 263: 


“You will see those without knowledge doing Tawaf of the noble grave as they 
would do Tawaf around the Ka'bah in Al-Haram, and they would wipe 
themselves with it and kiss it, and they would rub their handkerchiefs and cloths 
with it intending Tabarruk with it, and all of this is an innovation, as Tabarruk is 
only by following him, and the reason of the worship of idols in Al-Jahiliyah 


(pre-Islamic ignorance) was not but from this door" 
Shaykh Khaleel Al-Maliki (776) wrote in “Manasik Al-Hajj” p 164: 


“Beware of what of some of them do from Tawaf of his grave &&, and likewise 
their wiping with his construction, and they rub their handkerchiefs and cloths 
with it, and all of this is an innovation... and the worship of idols in Al-Jahiliyah 


(pre-Islamic ignorance) was not but from this door” 
Imam Al-Ghazali Ash-Shafi'i (505) wrote in “Ihya Uloom Ad-Deen” 1/259: 


“It is not from the Sunnah to touch the wall nor to kiss it, rather standing far is 


closer to respect” 
Shaykh Taqiyudin As-Subki Ash-Shafr'i (756) wrote in “Shifa As-Siqam fi Ziyarati 
Khayril Anam" p 312: 

"And wiping oneself with the grave and kissing it, prostrating to it and others is 


only done by the ignorant people, and whoever does such should be condemned 
and taught the etiquettes of the visit" 


Hafiz As-Suyuti Ash-Shafi'i (911) wrote in *Al-Amr bil Ittiba wa Nahi anil Ibtida’” p 
185: 


“And among the innovations as well: ... their Tawaf of the noble grave, such is not 
permissible, and likewise their rubbing their chest and their backs of the walls of 
the grave, their kissing it (wall) at the box that is at level of the head of the 
Prophet & or touching it with the hand, all of this is forbidden" 
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Al-Buhuti Al-Hanbali (1051) wrote in “Bughiyatun Nasik fi Ahkam Al-Manasik” p 
127: 
“One should not touch the grave of the Prophet & nor its wall, one should not 


rub his chest on it nor kiss it” 


Among scholars who declared it to be an habit of Jews and 
Christians: 
trian ABGhazalé Ach Sha oe) otin Tiya Dich Ad Dae ale 

ih fo ouch and Kissing Mashalud this ur he bahea Jews aud Cheste 
Shavit Abd OadimAl lant Al Hanbalt Gen siste dn Aae 


“When he visits the grave, he should not put his hand on it nor kiss it, as this is 


the habit of Jews” 
Shaykh AbdurRahman Al-Imadi An-N aqshabandi (1051) wrote in “Al-Mustata’ 
min Zad Al-Afqar Al-Ibad" p 18: 
“One should avoid from touching the window, touching it with the hand and then 
whipping the face for Tabarruk, as this is indeed from the habit of the people of the 


Book, and this has not been quoted from any of the Mujtahids Imams nor from 
any of the reliable scholars" 


Shaykh Ahmad At-Tahtawi Al-Hanafi (1231) wrote in *Hashiyah At-Tahtawi ala 
Maraqi Al-Falah” p 620: 


“One should not touch the grave nor kiss it, as it is indeed the habit of the people 
of the Book, and it is not legislated to do Istilam except of the black stone and the 


Yemeni corner particularly" 


The Shuzuz of what is attributed to Imam Ahmad allowing 
touching the grave of the Prophet B». 


It is narrated in the book “Al-Tlal wa Ma'rifah Ar-Rijal" (2/492) of Shaykh 
Abdullah ibn Al-Imam Ahmad that he asked his father: 


“A person who touches the Minbar of the Prophet &y and does Tabarruk through 
touching it and kisses it, and he does the same at the grave or similarly, desiring 


by it obtaining the closeness to Allah? He replied: “There is no problem in it”. 
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This narration exists in this book, but it is Shaaz (opposing what is stronger, 
narrated by more students) as students of Imam Ahmad other than his son 


Abdullah narrated contrary to him from Imam Ahmad. 


Among these students is Abu Bakr Al-Athram who is among the most 


prominent students of Imam Ahmad. He said: 


“I asked Abu Abdillah: “The grave of the Prophet & should it be touched and 
wiped with", he replied: “I do not know this” I said to him: “What about the 
Minbar” He said: “As for the Minbar, yes, (narrations) came about it” 


(Al-Masail Al-Fighiyah min Kitab Ar-Riwaytayn wal Wajhain” 1/215 of Abu Ya’la 
Al-Fara (458), see “Al-Mughni” of ibn Qudamah (3/479) 


Shaykh Allawi Saqqaf wrote that touching the Minbar was before it was 
burnt, see “Khulasah Al-Wafa” of As-Samhudi 1/455. 


Also Abul Fadl As-Salih, another son of Imam Ahmad narrated contrary to what 
is brother Abdullah narrated, he narrated about the one who enters Madeenah: 
*He should not touch the wall, and put his hand on the Rumanah and place upon 
which the Prophet 8 sat and he should not kiss the wall” 


(Masail Al-Imam Ahmad ibn Hanbal Riwayah ibn ihi Abil Fadhl Salih 3/ 61) 


Also Abdullah himself narrated from his father Imam Ahmad that he 
quoted from Sufyan ibn Uyaynah forbidding all of this, without objecting to it. He 


said: 


“My father narrated to me, I heard Abu Zayd Hammad ibn Daleel saying, he said 
to Sufyan ibn Uyaynah: Was anyone wiping himself with the grave? He said: No 
and he should not do IItizam to the grave (stay there long)” 


(*Ar-Rad Alal Akhnai” of Shaykhul Islam ibn Taymiyah p 416) 
The followers of the Mazhab of Imam Ahmad forbid touching the grave and 


kissing it, and they are most knowledgeable of his Mazhab, his narrations, and you 
cannot find the narration of him allowing touching graves in their books. 


Imam ibn Qudamah said in *Al-Mughni" 5/468: 


"And it is not Mustahhab to wipe oneself with the wall of the grave of the Prophet 
E nor kiss it. Ahmad said: “I do not know this!  A-Athram said: I saw the 
people of knowledge from Madeenah not touching the grave of the Prophet y " 


47 


Al-Mardawi said in “Al-Insaf fı Marifah Ar-Rajih min Al-Khilaf" (4/ 53): 


“It is not Mustahab to wipe oneself with his grave, my best of Salah and Salam be 
upon him, upon the correct from the Mazhab. It is said in Al-Mustaw'ab: Rather it 
is Makrooh. Imam Ahmad said: The people of knowledge would not touch it" 


Al-Hajjawi said: 


“One should not wipe oneself with nor touch the grave of the Prophet &nor its 


wall, nor one should rub his chest with it or kiss it” 


See also “Al-Mubdi’ fi Sharh Al-Mugni’” of ibn Muflih (2/237), “Kashf 
Al-Qina” of Al-Buhuti (2/517) and other books from the Mazhab, and everyone 
knows these are the most famous Imams of the Mazhab, the most knowledgeable 
about the narrations of Imam Ahmad, the correct view, and these Imams not 


mentioning the narration allowing such show they consider it as Shaaz.? 


5 Summarised and adapted from article of Shaykh Dr Alawi Saqqaf: https://dorar.net/article/1992 
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CHAPTER 7 
THE HANBALI SCHOOL'S AQEEDAH ON 
ALLAH'S al ATTRIBUTES 


USTADH BASSAM ZAWADI 


p» Mdbem A metti 
» yes 


The Hanbali School's Aqeedah on Allah's zx. 
Attributes by Ustadh Bassam Zawadi 


(Part 1. Part 2 will inshallah be published in our next number. Due to the length of 
the article Ustadh Bassam Zawadi gave us the permission to divide his article in 2 
parts. May Allah 2X. reward him for all of his efforts) 


Introduction 


This article aims to answer the following questions, specifically in relation 
to Allah's Æ attributes: 


e What was the aqeedah of Imam Ahmad? 


e What was the aqeedah of prominent Hanbali jurists“ who lived 


contemporaneously with Imam Ahmad and succeeded him until today? 


e Did Ibn Taymiyyah depart from the aqeedah of Imam Ahmad, with 
particular emphasis and focus when it comes to the following three 


subtopics: 
1. Should we make tafweedh of the meaning of Allah's ke attributes ?? 


2. Should we affirm that Allah Æ has volitional attributes (sifat 
46 


ikhtiyariyyah)" interlinked with His Will that could be enacted temporally 


over time, or must we affirm that Allah % is strictly timeless and does not 


speak or act except pre-eternally? 


3. Should we believe that the Arabic Qur'an is eternal, or should we hold that 
it was spoken by Allah zx temporally at a certain point while still affirming 


that it is uncreated? 


^ Even though several scholars from different juristic madhabs strove to follow the aqeedah of Imam Ahmad, this 
article will only focus on examining the theological views of scholars who also adopted the Hanbali juristic school. 
Moreover, this paper is not meant to be an exhaustive study of all Hanbali jurists, as several of them undisputedly 
digressed from the theology of Imam Ahmad. Dr. Khalid Kabir ‘Alal attempts to list some examples of Hanbali 
scholars whom he contends got influenced by Ash'arism, Mu'tazilism, philosophy, Shi'ism, etc. in his book 
al-Harakah al-‘Ilmiyyah al-Hanbaliyyah wa-Atharuha fi al-Mashriq al-Islami, p. 531 onward. 


5 [n other words, should we claim not to know the meaning of Allah's 3 attributes and only relegate its knowledge 
to Allah?- 


4 Also referred to as attributes of action (sifat fi’liyyah). 


49 


Ibn Taymiyyah’s responses to the above three questions would be 1) no, 2) 
we should affirm that Allah 3. has volitional attributes”, and 3) Allah 3 spoke 


the uncreated Qur’an at a certain point. 
The entire article will primarily revolve around these subtopics. 


A significant portion of the research in this article was conducted by 
myself, but even a more considerable amount was conducted by respected scholars 
and academics whom I have consulted. I have thus, relied heavily on secondary 
research to the point of summarizing/paraphrasing from other authors, some of 
who have been cited in this paper. Nevertheless, I still verified the primary sources 


for most of the citations. 


The overwhelming majority of the citations remain untranslated in Arabic, 
but I have summarized and described the essential points being conveyed. The 
Arabic texts have been provided so that students of knowledge who know Arabic 
would have the ability to verify what is being attributed to the scholars being 
cited. I have also tried my best to keep the points as succinct as possible to reduce 


the article's length. 


Did the Salaf Al-Salih Know the Meaning of Allah's Attributes, 
or Did They Do Tafweedh of Their Meanings? 


Before delving into the Hanbali position in specific, it would be helpful to 


get a general idea of where the Salaf, in general, stood on this issue. 


We have several good reasons for thinking that they did not adopt the 
position of tafweedh of the meanings of attributes. 


Reason gr: The Salaf outright said that they know the meanings. 


Scholars such as Imam al-Tabari (d. 310 A.H.) plainly said that we know the 


meanings of Allah’s ke attributes. ^? 


7 For example, Allah descends, gets angry, speaks, etc. according to His will at certain points in time during specific 
circumstances. 

+ [mam al-Tabari says in al-Tabseer fi Ma'alim al-Deen, vol. 1, pp. 140-146: 

إن قال لنا قائل: 

فما الصواب من القول في معاني هذه الصفات التي ذكرت» وجاء ببعضها كتاب الله ووحيه؛ وجاء ببعضها رسول الله gi‏ 

قيل: الصواب من هذا القول عندناء أن نثبت حقائقها على ما نعرف من جهة الإثبات ونفي التشبيه» كما نفى ذلك عن نفسه جل تناؤه۔ فقال: (ليس 

كمثله شيء وهو السميع البصير)... | 

فنثبت كل هذه المعاني التي ذكرنا أنها جاءت بها الأخبار والكتاب والتنزيل على ما يعقل من حقيقة الإثبات» وننفي عنه التشبيه... 

فإن قال لنا منهم 48 فما أنت (Jil‏ في معنى ذلك؟ 

قيل له: معنى ذلك ما دل عليه ظاهر الخبرء وليس عندنا للخبر إلا التسليم والإيمان به فنقول: يجيء ربنا بت يوم القيامة والملك da Úa‏ ويهبط 

LN إليها في كل‎ Dus Gad ead إلى‎ 
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Reason #2: The Salaf believed that the attributes were meant to be understood 
according to the Arabic language by the masses. 


Whether we are speaking about istiwa or the attributes of hands (yadayn), it 
was presumed by the scholars that the masses who know Arabic would understand 
them. ? 


? Ibn Battah al-Hanbali (387 A.H.) in his al-Ibanah al-Kubra, vol. 7, p. 164, reports Yazeed b. Harun (206 A.H.) as 
saying: 


LE 


مَن 5 ae‏ أنَّ (الرّحْمَنَ ule‏ العَرشٍ (is il‏ [طه [o‏ على خلاف ما S‏ فى فوب العامة فَهْوَ ir‏ 


Ibn Qutaybah (d. 276 A.H.) said in his Al-Ikhtilaf fi al-Lafdh wal-Radd ‘ala al-Jahmiyyah, pp. 41-42: 
هما اليدان اللتان تعرف الناس...‎ LB Liga فإن قال لنا: ما اليدان‎ 


فنحن نقول كما قال الله تعالى وكما قال رسوله ولا نتجاهل ولا يحملنا ما نحن فيه من نفي التشبيه على أن ننكر ما وصف به نفسه» ولكنا لا نقول: 
كيف اليدان؟ 


and on p. 44: 


Gal dll oY‏ علينا أن ننتهي في صفات الله حيث انتهى في صفته أو حيث انتهى رسوله صلى الله عليه وسلم ولا نزيل اللفظ عما تعرفه العرب وتضعه 


Al-Darimi (d. 280 A.H.) states in his Radd ‘ala al-Marrisi (not present in all manuscripts): 

ولا يجوز الكلام في آيات الصفات وأحاديث الإثبات لها ونفي المثلية لها والإيمان بها إلا بما يعرف من ARTI‏ العربية على سياق الكلام وملازمته 
Ibn Khuzaymah (d. 311 A.H.) says in his Kitab al-Tawheed, p. 200:‏ 

Ain La gpla أصابع؛ لأنَّ‎ Á به فقذ أقرَ وشّهد أنَّ‎ BAN WAU isle العالّمينَ»» فإذا كان هذا‎ C15 بَيْنَ إِصْبَعَيْنِ من أصابع‎ gh y Y) cal «ما من‎ 
Imam al-Tabari states in his Qur'anic commentary, vol. 1, p. 457: 
سَبْعَ سّموات. والعَجَبُ‎ oeil y A153 Ga isd علا عَلَيْهِنَّ وازتفع‎ [YA إلى السسّماءِ فَسَوَاهْنَ) [البقرة‎ ts stl & on ds ái p a. m 


5 . الذي هُوَ بِمَعْنى lll‏ والارتفاع Ati Sie 57A‏ مِن أنْ يُلْزْمَهُ بِرَعْمِهِ إذا blita åf‏ المُفهم كَذَلِكَ أنْ 
يَكُونَ ME LÁ)‏ وَارْتَقَعَ بَعْدَ أنْ GIS‏ تَحْتّهاء e‏ إلى أن UGG‏ بالقَجْهُول من SCAM ab d‏ 


Ibn ‘Abdul Barr (463 A.H.) states in his al-Tamheed, vol. 7, p. 131: 


iie bla f في مَغهود مُخاطباتها مما د‎ all Aaii عَنْ أن يُخاطبَ إلا بما‎ di Ig شَيْءٌ مِنَ العبارات‎ CÉ ما‎ g $a ORT المجاز‎ sled étu sly 
وبهذا خاطبنا‎ lll فيه... الاستواءُ الاستفرارٌ في‎ GR SI s على الشَيْءِ‎ ELEY y S ومَفْهُومٌ وهُو‎ MALI في‎ galka 21 LYI y السَامعينَ‎ 


ET 
Al-Sijizzi (d. 444 A.H.) says in his al-Radd ‘ala man Ankara al-Harf wal-Sawt, pp. 227-228: 
ولم يبين سبحانه أنها‎ agiu بما يتعارفون‎ E polen Lors hod us 


Abu Uthman al-Sabuni (d. 449 A.H.) states in his *Aqeedatul Salaf Ashab al-Hadeeth, p. 3: 


بل ينتهون فيها إلى ما قاله الله -تعالى» وقاله رسوله -صلى الله عليه وسلم-» من غير زيادة eagle‏ ولا إضافة cul‏ ولا تكييف له ولا تشبيه Y‏ 
تحريف ولا تبديل ولا تغييرء ولا إزالة للفظ الخبر عما تعرفه العر ب وتضعه عليه» بتأويل Sia‏ مستنكر» ويجرونه على الظاهرء ويكلون علمه إلى 
الله - culi,‏ ويقرون Ob‏ تأويله لا يعلمه إلا الله» كما أخبر الله عن الراسخين في العلم أنهم يقولونه في قوله_وتعالى- : وَالرَاسِحُونَ في الْعلْم يَقُولُونَ 
tid‏ به DE‏ مِنْ ig he‏ وَمَا rA‏ إا edi d‏ 
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Reason #3: The Salaf outright explained the attributes. 
They would explicitly interpret Allahs Zi  istiwa?, compassion”, 


astonishment”, etc. 


Reason #4: The Salaf would use synonyms of attributes to demonstrate that they 


knew their meanings. 


They did this with attributes such as anger”, etc. 


Imam adh-Dhahabi (673 A.H.) states in his Ithbat Sifat al-Yad, p. 36: 


ويقال أيضًا نعلم بالاضطرار أن الصحابة والتابعين ومن بعدهم قد كان فيهم الأعرابي والأمي والمرأة والصبي والعامة ونحوهم ممن Y‏ يعرف 
التأويل وكانوا مع هذا يسمعون هذه الآيات والاحاديث في الصفات وحدث بها الأئمة من الصحابة والتابعين على رؤوس الأشهاد ولم يؤولوا منها 
صفة واحدة يومًا من الدهر وإنما تركوا al gall‏ على فطرهم وفهمهم 
[bn Qutaybah said in his Ta’weel Mukhtalaf al-Hadeeth, p. 394:‏ ° 

£M (الرَّحْمَنُ عَلى العَرْش امنتوى) ١ء أي:‎ AT مَعَ‎ JA مَكانٍ عَلى‎ TEA) أن يَقُول‎ as P sa C 

Al-Karaji al-Qassab (d. 360 A.H.) said in his Nukat al-Qur'an, vol. 1, pp. 426-427:‏ 
قوله - تعالى -: D)‏ ركم a Sla GE gill ail‏ في Ia‏ َم كم وى عَلَى الْعَرْش) حجة على الجهمية؛ لأن الاستواء في هذا الموضع 
هو الاستقرارء فقوله: )& استوّى TY‏ أي: استقر عليه» فهو Lay‏ استقل العرش Ja — aia‏ جلاله - له as‏ عند نفسه» لا بحد AS ja‏ خلقه»ء 
والمحيط بالأشياء dale‏ — سبحانه = 


Ibn Hajar al-Asqalani in his Al-Matalib al-‘Aliyah, vol. 12, p. 570, says that Al-Bukhari in his Saheeh relays from Abu 
al-Aliyah (93 A.H.) and Mujahid (d. 104 A.H.) that istiwa means to elevate: 


وأورده البخاريٌ في صحيحه في التوحيد Y /Y Y)‏ «£( باب: وكان عرشه على الماء. 

قال أبو العالية: استوى: ارتفع فسواهن: خلقهن. وقال مجاهد: استوى: علا على العرش. 

Many from amongst the Salaf are reported to have held this view such as Ibn Abbas, Mujahid, ar-Rabi b. Anas, 
y: 8 م‎ J 


Al-Kalib, Muqatil, Ahmad b. Hanbal, etc. 


* Imam al-Tabari states in his commentary, vol. 15, p. 475: 


aisi,‏ (وحَنانًا من A (Ci‏ ۲ شرن تعالى ES CUR PRSETER TRUE STRE‏ اتوي في مغنى gual‏ فقال 
بَعْضْهُخْ: مَعْنَاهُ: TECVE‏ 5 م إلى تخو المغنى call‏ وجَّهْناهُ AGN‏ 


"t ans F ós As‏ راء SET ap d batig SORE iall‏ عَجِبْتَ) [الصافات 
ECA FAFE‏ مُحَمَّدُ ويَسْخَرُونَ من RE I‏ 


والصّوابُ Ge‏ القَؤْل في ذلك أن يُقال: gi‏ قراءتان مَشْهُورَتانٍ في قُرَاءٍ Lagh «La‏ قرأ القارئ فَمُصِيب. 


المُشْرِكُون Lay‏ قالوة» 


? Makki b. Abi Talib (d. 437 A.H.) in his al-Hidayah ila Bulugh al-Nihayah, vol. 10, p. 6679 has it from several from 
the Salaf: 
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Reason #5: The Salaf drew connections between different attributes, which 
entails that they knew their meanings. 

Imam Ahmad used one attribute to argue for the existence of another. One 
of Imam Ahmad’s proofs for us seeing Allah & on the Day of Judgment is that 
Allah > communicated that He would be coming in Surah 2:210 and Surah 
89:22". How did he use these as proofs? He used them as proofs because he clearly 
understood these passages to entail that Allah zx will literally come in His essence 


and have a literal presence that would facilitate others to see Him”. 


Likewise, Ishaq b. Rahawayh (d. 238 A.H.) was once asked how Allah dite 
descends, and he merely cited Surah 89:22 about Allah's 3: coming on the Day of 
Judgment. Based on this, he contended that since Allah Ji. is coming on the Day 
of Judgment, no one can prevent Him from coming today either. Ishaq would not 
have drawn the connection between descent and coming if he had absolutely no clue 


what either of them meant. 


Reason #6: The Salaf would freely conjugate (do tasreef of) attributes, indicating 
that they knew the meaning. 


For example, the Salaf would deduce from the Qur'an that since Allah 3x 


did istiwa on the Throne, He is in a state of istiwa (mustawin) on the Throne. 7 


قوله تعالى: Ul)‏ آسَفُونا انتقمنا (zai‏ إلى قوله -: (صراط (ihá‏ أي: فلما أغضبونا حلت بهم العقوبة فأغرقوا في البحر / أجمعين. 
قال مجاهد وقتادة والسدي وابن زيد: آسفونا: أغضبونا. 


yes‏ ابن عباس: «آسفونا: أسخطونا». وعنه: أغضبونا. 


54 [bn Battah in his al-Ibanah al-Kubra, vol. 7, p. 53 relays this narration: 

وقال A wil Me gl‏ الله تعالى: Da)‏ يَنْظْرُونَ V)‏ أنْ dl eG‏ في Us‏ مِنَ e‏ والمَلائِكَةُ) [البقرة + [Y‏ (وجاءَ رَبك والمَلّكُ (aca ce‏ [الفجر 
oad ۲‏ قال: Gy‏ اله لا يُرىء 6B‏ 

5 Even al-Qadi Abu Ya’la conceded that Imam Ahmad’s report, when taken on its apparent reading, suggests a 

literal coming of Allah in His Essence on the Day of Judgment; he states in his [bral al-Ta’weelat, p. 158: 


وظاهر هذا أن adi‏ أثبت مجيء ذاته» لأنه احتج بذلك cule‏ جواز رؤيته» وإنما يحتج بذلك على جواز رؤيته إذا كان الإتيان والمجيء مضافا إلى 
cau‏ 


* Al-Sabuni relays this in his *Ageedat al-Salaf Ashabul Hadeeth: 


قال: كيف ينزل؟ فقال AT‏ إسحاق: أثبته فوق حتى أصف لك النزول. فقال الرجل: ETT‏ فقال إسحاق: قال الله : (وجاء ربك والملك صفا صفا) 
الفجر YY‏ فقال الأمير عبد الله: يا أبا يعقوب هذا يوم القيامة. فقال إسحاق: أعز الله الأميرء ومن يجيء يوم القيامة من يمنعه Sa gall‏ 


7 For example, Ibn Khuzaymah states in his Kitab al-Tawheed, p. 240: 


وقذ Ua Lule‏ وعَلا sive 45i‏ عَلى عَرْشِهِ 
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Those who do not know the meanings of these attributes would not do such a 


thing, as conjugation could change the meanings of words. 


For example, it is not necessarily the case that if someone does an action 
like eating for example, that he remains in the state of eating. I could say that 


Khaled ate, but not believe that he is currently eating. 


However, the Salaf did not only say that Allah Æ did istiwa, as the Qur’an 
states, but they also said that He remains in a state of istiwa (mustawin) on the 
Throne. But nowhere in the Qur’an and Sunnah do we see it stated explicitly that 
Allah 2X is mustawin on the Throne. So on what basis did the Salaf say this? Well, 
clearly, they deduced this from their understanding of other passages that Allah 
Æ did istiwa on the Throne and remains on the Throne. It would have been highly 
unlikely of them to have made this deduction if they did not know the meanings 


of these passages”. 


In short, the morphology of words could influence their meanings. Just as 
there is a difference in meaning between "ate" and "eating," there is also a 
difference in meaning between istawa (past tense of istiwa) and mustawin (present 
state of istiwa). The Salaf would not have used the word mustawin by themselves 
unless they were sure of its meaning. Thus, they could not have been true 


mufawwidhs. 


Reason 47: The Salaf discussed the implications and connotations of attributes, 
highlighting that they knew their core meaning. 

The Salaf debated and discussed whether Allah's Æ descent entails that He 
leaves His Throne.? They also disagreed on whether we should say that Allah 3x. 
comes/descends/does istiwa Himself in His Essence (bi-dhaahiti or bi-nafsihi) or 


8 " = " š 8 : = 
5? Even the famous Ashari Imam al-Ghazali warned against conjugating attributes, as he clearly saw the problems 
with conjugation of ‘unknowable’ words from the paradigm of a mufawwidh, since changing the morphology of a 


word could also change the meaning of the word itself. 
He says in his Iljam al-Awam, p. 312: 
التصرف الثالثا: الذي" يجب الإمساك عنه » التصريف» ومعناه أنه إذا ورد قوله تعالى: "استوى" فلا ينبغي أن يقال: مستو ويستويء لأن‎ 
المعذ ز أن يختلف.‎ 
? Consider the following authentic narration to Ishaq b. Rahawayh in Mukhtasar al-‘Uluww: 
حدثنا علي بن خشرم» حدثنا إسحاق قال:‎ OLY) قال النجاد: حدثنا أحمد بن علي‎ 


دخلت على ابن طاهر فقال: ما هذه الأحاديث؟ تروون أن الله ينزل إلى السماء الدنيا؟ قلت: نعم» رواها الثقات الذين يروون الأحكام» فقال: ينزل ويدع 
عرشه؟ فقلت: يقدر أن ينزل من غير أن يخلو منه العرش؟ قال: نعم. قلت: فلم تتكلم في هذا؟ 
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not.^ They also disagreed over whether Allah ii could be ascribed with 
movement (harakah)* because of their affirmation for Him that He descends and 


comes. 


We can clearly deduce from these discussions that the Salaf knew the core 
meaning of these attributes but disagreed with how far one can go in affirming 
terms for Allah 2X. not found in the Qur'an and Sunnah. Moreover, some were 
concerned that some of these affirmations (e.g., affirming movement for Allah Ko) 
stepped into the modality (kayfyyah) of these attributes, while others saw 


“movement” as an integral part of the core meaning. 


One thing is for sure, though; one cannot debate the implications of a term 


when one has absolutely no idea what that term means! 


Being Wary of Terminological and Phraseological Nuances 
Relevant to the Subject 


In this discussion concerning Hanbali aqeedah on Allah’s jx attributes, 
some common phrases and terms get thrown around, and it is essential to take 


note of their divergent nuanced understandings across different scholars. 


Regarding Denying Knowing the “Meaning” of Allah’s Attributes 

It is essential to understand the word “meaning” itself in different contexts. 
There are different gradations of meaning. You can have fully encompassing 
definitions that clearly explicate the nature and essence of what is being defined, 
while you can also have lower-level connotative meanings that indicate the 
essential core meaning while not providing a fully immersive conception of what 


is being defined. 


The denotative definition (التعريف بالحد)‎ is more of a precise or dictionary 
definition of the term, while the connotative definition (التعريف بالرسم)‎ connotes 
additional meanings or attributes related to the defined term, which signify an 
overall core meaning (أصل المعنى)‎ of the term. There need not be any knowledge of 
the description of the essence or substance of the defined term in the connotative 


definition.” 


When it comes to the attributes of Allah $, we could only discuss its 


connotative definitions since no one knows the Essence of Allah Zi except for 


6o 


See some relevant citations here. 
* We will see some examples shortly inshallah. 
* Especially if it's an incomplete one الناقص)‎ e Jl). 
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Allah Himself, which is something that even Asharis themselves acknowledge for 
the attributes that they affirm.” 


For example, what do we mean when we say that Allah has Knowledge? 
What comes to mind when we think of this term? Do we think of a common 
attribute or factor مشترك)‎ 528) which helps us relate to the meaning of this 
attribute of Allah, or do we believe that the “Knowledge” of Allah is simply 
nothing more than a homonym مشترك)‎ Jai), whereby it is simply a word we are 


familiar with, yet with a completely different and unknown meaning? 


There is no shadow of a doubt that the Salaf believed that it is a common 
factor مشترك)‎ 5,3) we are familiar with (ie, knowledge is conception and 
cognizance of the known), for this core and generic definition applies to both the 
creation and to Allah. 


The common factor مشترك)‎ 53) is merely the conceptual meaning (ll 
الذهني‎ AS!) that the word alludes to before it is ascribed to anyone (be it creation 


^ For example, Imam al-Bayjuri said in regards to Allah’s attribute of Power after giving its definition in his 
commentary on Jawharatul Tawheed:: 
ذاته وصفاته أي حقيقة ذلك إلا هو‎ 43S وهذا رسم لاحد حقيقي وهكذا سائر التعاريف المذكورة للصفات لأنه لا يعلم‎ 


“And this is a connotative definition and not a literal denotative definition. The same applies to 
all the definitions of the attributes, for no one knows the substance of His Essence and 


Attributes (i.e., the reality of it), except Him.” 


Al-Dusuqi said in his commentary on Umm al-Baraheen.: 


واعلم أن تعريف المصنف لهذه الصفات رسوم مفيدة لتمييز بعضها عن بعض لا حدود بذاتياتها OY‏ العقول محجوبة عن كنه 
ذاته وصفاته تعالى 


“And know that the definitions provided by the author for these attributes are only beneficial 
connotations that distinguish one attribute from the other. They are not denoting the precise 
definition of their Essence, for the minds are veiled from knowing the substance of His Essence 
and Attributes.” 


Imam al-Ghazali, in his book al-Mankhul min Talligat al-Usul, said regarding knowledge: 


U jac ;‏ عن التحديد لا يدل على جهلنا بنفس العلم كما إذا سئلنا عن حد رائحة المسك U jac‏ عنه لكون العبارة gic‏ صريحة 
ولا يدل ذلك على جهلنا 


“Our inability to provide a denotative definition does not entail that we are ignorant of what 
knowledge is. It is similar to our inability to define exactly the scent of musk, for that does not 


entail that we are ignorant of it.” 


or the Creator) or delved into in describing its specific features. It alludes to the 


core meaning (أصل المعنى)‎ or the core reality (أصل الحقيقة)‎ of that term. ^ 


However, when it comes to the distinctive factors (القدرات المميزة)‎ which 
differentiate Allah's Knowledge from that of the creation, then we have entered 


the unseen realm of which we must not speculate. 


Those distinctive factors feature in the denotative definition/meaning of 
words, which incorporate the modality (kayfiyyah) of the word in question. Thus, 
when some deny knowing the meaning, what they really have in mind is denying 
knowing the modality/essence element of the denotative definition and not the 


connotative meaning of the term. 


Thus, we must ascertain what a particular scholar means when he Says that 


he does not know the meaning of an attribute. 


For example, what would be the connotative definition of Allah’s yad 
(hand)? It could be articulated as follows: 


^ [mam Ismail al-Asbahani (d. 535 A.H.) reports in his al-Hujjah fi Bayan al-Mahajjah, p. 209, how when one asked 
regarding the meaning of the hadeeth, “you will see Allah as clearly as you see the moon,” the person responded by 
saying that no one knows how (kayf) that would occur, which indicates that the kind of *meaning" being inquired 
about is the denotative kind: 


قول dye - dsl‏ -.: «إلكم تلظزون إلى زيم كما تلظؤون e SARI dil]‏ فقال رجل في edi‏ يا ا خاد ما 
معنم هذا الحديث؟ فعضب وحردء وقال: : ما أشبهك بصبيغ وأحوجك إلى مثل ما فعل به» ويلك cad‏ يذري CaaS‏ هذا؟ ومن 
يجوز لَه أن يجاوز هذا gill Uil‏ جاءَ به الحَدِيث أو يتگلم فيه بشَيْء من تلقاء تفسه إلا من سفه تفسه» واستخف بدينهء إذا 
سَمِعْتُمْ الحديث Ge‏ رَسُول الله - dti tte‏ ولا تبتدعوا ad‏ فإنكم إن اتبعتموه ولم تماروا فيه سلمتم» وإن لم تَفعلُوا 


E 


Also, Ibn Taymiyyah in his al-Tis'eeniyyah, vol. 2, pp. 422-424, citing Ishaq b. Rahawayh, brings out the distinction 
between *meanings" that we do not know, which seek to have a full encompassing knowledge of Allah's attributes, 
in contrast with knowing the meaning connoted by the mere description Allah chose to assign His attributes: 


Si,‏ أبو الشتّيخ الأصبهاني في GUS‏ السنة له (Y)‏ قال: وفيما أجاز لي (Y)‏ جدي -1- قال: قال إسحاق بن راهوية إن الله 
ALL‏ وتعالى- وصف نفسه في AJUS (Y)‏ بصفات c n uud‏ أن ducali‏ 
کتابه» Gà‏ فسر it - fell‏ - معنى إرادة الله -تبارك وتعالى- قال الله في كتابه حيث ذكر عيسى بن مریم فقال: ales)‏ ما 
في نَفْسِي ولا ae‏ ما في (Sài‏ )£( وقال في محكم كتابه cal)‏ مَن في السّماوات ومن في الأرْض إلا مَن شاءً (À‏ )°( 
(ya Ij)‏ جَمِيعًا Aas‏ )65 القيامَة والسّماواث SG pha‏ بيّمينه) )(« وقال: )05 يداه (V) (ol gids‏ وقال: SG)‏ الله GÁ‏ 
(A) (Agua‏ وقال (ces CaS)‏ )4( وقال في آيات كثيرة )5 ioa! gh‏ البَصِيرُ) )+ 1( وقال )) ea‏ على )١١( (gE‏ وكل 
ما وصف الله به نفسه من الصفات التى ذكرناها Lee‏ هى موجودة فى القرآنء وما لم تذگر فهو كما ذكرء Lally‏ يلزم العباد 
الاستسلام لذلك exl y‏ لا نزيل صفة Line‏ وصف الله بها (VV)‏ نفسه»ء أو وصف الرسول عن iea‏ لا بكلام ولا Us] cial jo‏ 
يلزم (Y)‏ المسلم الأداء» ويوقن بقلبه أن ما وصف به نفسه في القرآن Lal)‏ هي صفاته» ولا يعقل نبي مرسل ولا ملك مقرب 
تلك الصفات إلا بالأسماء التي عرفهم Oll‏ -تبارك cula‏ فأما أن يدرك أحد من بني آدم معنى تلك الصفات فلا يدركه 
caa‏ وذلك أن الله تعالى Ui]‏ وصف من صفاته قدر ما تحتمله (Y)‏ عقول ذوي الألباب» ليكون إيمانهم بذلك. ومعرفتهم بأنه 
dis Y ctii cios Le Spal‏ و ei‏ ل ل con‏ 
والاستسلام كما E E cela‏ : ف ماق 

أن يقول بمعنى قول الجهمية: يده )£( نعمةء ويحتج بقوله: (أيْدِينا (lif‏ )6( ونحو ذلك ai‏ ضل سواء (1) السبيلء هذا 
محض كلام الجهمية حيث يؤمنون بجميع ما وصفناه (V)‏ من صفات cali!‏ ثم يحرفون معنى الصفات عن جهتها التي وصف 
الله بها نفسهء حتّى يقولوا: معنى (A) (ee! ial)‏ معنى السميع هو: البصيرء ومعنى البصير هو السميع» ويجعلون اليد 
يد نعمة» وأشباه ذلك يحرفونها عن جهتهاء eg‏ هم )1( المعطلة. 
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An eternal attribute subsisting in the essence of Allah that performs 


functions such as grasping, seizing, creating, etc., which scriptural texts allude to. 


The way this definition is framed is very similar to how Ash'aris defined 
Allah's Power. 


To go beyond this meaning by delving into a more precise 
conceptualization of Allah's nature would be speculating about Allah's Essence 


and how (kayf) His being is. This is completely forbidden. 


Tafweedh of the meaning, however, involves not merely denying knowledge 
of the denotative meaning, but the connotative meaning as well. It would, for 
instance, deny explicit acknowledgment that Allah's hand is an actual 
independent attribute in its own right whose conceptual core meaning is relatable 


to our understanding. 


Regarding the Phrase, “Pass Them Along as They Have Come” 

Regarding the passages on sifat, many classical scholars famously said to 
*pass them along as they have come," but what did they mean by this? Did they 
mean, *We have no idea what these mean; just pass the words along simply 


trusting that these words have a meaning only Allah knows"? 


That cannot be the case in an absolute sense since such a phrase was also 
applied to matters whose meaning, at a basic and foundational level, we do know, 
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such as the ahadith on seeing Allah and Israa' wal-Mi'raaj* or even ahadith such as 


"The one who commits zina is not a believer at the time of committing zina.” 9 


^5 Al-Bayjuri states: 


صفة أزلية قائمة بذاته تعالى يتأتى بها إيجاد كل ممكن وإعدامه على وفق الإرادة 


An eternal attribute subsisting in the essence of Allah, which enables the ability to bring into existence 
everything possible and cause it to become extinct in accordance with the Will of Allah. 


56 Al-Aajurree (d. 360 A.H.) in his Kitab al-Sharee'ah, vol. 3, p. 1154 relays the following narration from Imam 
Ahmad: 


ERES‏ مح g gré‏ 208 نا i B‏ ر d Al)‏ قال: دلخ أبا Os ‘i ál a Me‏ ] الأحاديث a 3i‏ الد الصّفات 
' ابو ui mm‏ ابو د )$23 o»‏ | عن ي 23 di‏ 


© Al-Aajurree in his Kitab al-Sharee’ah, vol. 3, p. 1146 relays the following narration: 


cali, قال:‎ alive C opo خارجّة قال:‎ Oo Bell US; القاصُ قال:‎ djs bh ae زياد قال: نا أبُو حفص‎ gb أَحْمَدُ بْنُ مُحَمَّدِ‎ aen gl UA 
قال: «أمرُوها كما جاءث بلا لا تَفْسِيرٍ»‎ iki واللَيْتَ بْنَ سَعْدٍِ عن الأحاديث التي فيها الصَّفات؟‎ ui ومالك بْنَ‎ cfs ill الأؤزاعِيّ»‎ 
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Nobody can claim that we have no idea what these ahadith mean, despite there 


being dimensions about them that we are uncertain of. 


Moreover, some scholars who uttered this phrase did not appear to 
distinguish between the different kinds of sifat either, which means that they did 
not distinguish between seeing and hearing from hands and descent. Yet, no one 
would claim that they made tafweedh of the meaning of the attributes of seeing 


and hearing. 


Imam Ahmad said that Allah spoke with a sound to Prophet Musa (peace 
be upon him) and that we ought to “pass these ahadith along," Yet nobody would 
say that Imam Ahmad did not know the basic meaning of Allah speaking through 


sound.” 


Some scholars, such as Ibn al-Hubaira al-Hanbali (d. 560 A.H.), would say 
that we should “pass along” these passages on sifat, only to assert that we do know 


their meanings immediately after.”° 


Nevertheless, some who did say “pass them along as they come” did intend 
tafweedh of the meaning. The Maliki scholar, Imam ‘Abdul Jalil al-Qasri (608 
A.H.), states that the scholars differed over what they intended by this phrase, 
with some intending tafweedh of the meaning; however, he pointed out that the 
majority of scholars and Ahlus Sunnah, despite uttering the phrase, still knew and 


affirmed the meanings of the divine attributes.” 


Abdullah b. Ahmad (d. 290 A.H.) in his al-Sunnah, vol. 1, p. 280:‏ © 
óc‏ أبي p‏ عَنْ قوم يَقُولُونَ لَمَا oS‏ الَهُ مو سى Å al‏ بصَؤْت Dub‏ أبي: «بَلى ÉJ‏ رَبّكَ تكلم بصّؤت هذه الأحادِيث تَرُويها كما جاءث» 


© [t is well known that Speech is considered a clear (muhkam) attribute in the Hanbali school, despite this 
statement from Imam Ahmad. This demonstrates that the phrase, “pass them along as they come" does not 
necessarily connote tafweedh of the meaning. 


7° He states in his al-Ifsah fi Ma'ani as-Sihah, vol. 2, p. 14: 


Jal Gade‏ الحديث إمراره cela LS‏ ولغة العرب معلومة فيه... 
قولنا: نمرها كما جاءت أي نرويها كما سمعناهاء ونمتنع أن نقول بجهلها على ظاهرها. 


7 He states in his Sharh Mushkal al-Hadeeth: 


أن الناس انقسموا في المشكل على أقسام ترجع بالحصر إلى أربعة: مبطل معطل للذات من الصفات» ومشبّه لباريه بخلقه في الجوارح والأدوات» 
ومتأوّل لها على حسب ما وهب له الوهّاب» Syah g‏ لها كما جاءت من غير تشبيه ولا تعطيل. 

وهذا القسم الأخير هو اعتقاد الجمّ الغفير. إلا أن قولهم: (أمرّوها كما جاءت) يحتمل معنيين: 

أحدهما: يعتقذ إثباتها من غير i Ei‏ 

والآخر: إثباتها كما جاءت مع فهمهاء أي: يفهم الشيء على ما هو عليهء وهذا الغاية القصوى في الفهم والتوفيق لمن أعطيه من أهل الإنابة والتحقيق. 
وقد نطق الأئمة الذين أمروا بإمرارها كما جاءت بذلك في أقوالهم كمالك في الاستواء حيث قال مجيبًا للسائل عن el gia!‏ (الاستواء معلوم» 
والكيف غير معقول). فأخبر أن الاستواء ca gles‏ والمعلوم مفهوم بلا شك. وكذلك الأوزاعي قد أجاب في حديث النزول أيضًا جوابًا يُنبئ عن فهمه al‏ 
واعتقاده فيه. وقال أبو عيسى الترمذي : قال أهل العلم في حديث الصفات مثل ما ورد في حديث النزول» وذكر الرجلء والقدم» واليدين» وما أشبهه: 
Gay)‏ بهذا cals‏ ولا cab st‏ ولا يقال كيف» ولا cal‏ مع اعتقاد التمجيد والتنزيه عن التمثيل والتشبيه» وينسبون من أنكرها إلى الجهمية؛ Lage OY‏ 
ردّهاء والصحيح إمرارها كما جاءت» وبه قال الفقهاء مالك والشافعي وسفيان الثوري وابن عيينة وابن المبارك؛ وإلى ذلك ذهب البخاري وجميع 
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Thus, such a phrase alone cannot sufficiently demonstrate that the person 
who uttered it believes in tafweedh of meaning. More information would be 
required regarding the scholar’s stance on the matter before ascribing to him a 
position. 


Regarding Statements on Not Making Tafsir of Passages on Sifat 


There are several statements from classical scholars about not making tafsir 
of the passages on sifat. Those who adopt the tafweedh of meaning stance contend 


that this demonstrates that these scholars were mufawwidhs just like them. 


However, there is a big misunderstanding about such statements made by 
these scholars, as much of the time, what they really mean is that one should not 
make tafsir without scholarly precedent”, and at other times they mean that one 
should avoid adopting the tafsirs espoused by the Jahmiyyah.” What they 
essentially mean here is avoiding delving into explaining the modality of the 
attributes.“ Thus, we need to be careful and ensure we contextualize these 
statements properly.” We need to ensure we examine all the respective scholars’ 


statements on the subject matter to ensure we have understood them correctly. 


المحدّثين» وأهل العلم من السنة والجماعة من السلف والخلف رحمة الله عليهم» إلا أن الظن بهؤلاء أنهم فهموها على ما هي عليه. وفهم الشيء 
على ما هو عليه هو الغاية القصوى. ويكون معنى قولهم: (أمرّوها كما جاءت) نفي التعطيل» ونفي التشبيه» ونفي التأويل الخارج عن Gall‏ فهذه 
ثلاثة أقسام مذمومة» والقسم الرابع هو Gall‏ هو الإمرار لها كما جاءت. 


? [bn Battah al-Hanbali, in his al-Ibanah al-Sughra, p. 88 adds an important qualification after stating that we do 
not make tafsir of the passages on sifat, namely, “except what Allah’s Messenger did tafsir of, or a scholar from the 
ummah...” 


& OWE ولا 3 بالمعاريض ولا‎ ilo ويَلقاها‎ - te - ail n5 Ge الآثار‎ DT Casi AS y UBN 4555 ما‎ OS Lad s D gll y الإيمانُ‎ es 
A مِمَنْ‎ AGI أو رَجْلَ من غُلماء‎ - iit - A go b nd إلا ما‎ odii لها‎ Osa لها المَقاييسُ ولا‎ Gta ولا‎ eal عَلى‎ Dani ولا‎ CX, 
Aj 5 أحاديث الصفات‎ Gia ASA شفاءً‎ 


? Imam al-Tirmidhi (d. 279 A.H.) in his Sunan, vol. 2, p. 44 says that the Jahmiyyah made tafsir of the sifat such as 


hand, hearing, seeing, etc. in a manner different from the tafsir of scholars (thus implying that the scholars did 
make tafsir of them): 


XS S,‏ الَهُ في غَيْرٍ مَؤْضِع من كتابه اليد والسَمْعَ والب عَرَء cus‏ الجَهْمِيَّةُ هذه الآيات E le là s dà‏ ماد 33 VI‏ 0 » وقالوا: )3 اله م يَخْلْقَ 
el‏ بيده وقالوا: CJ‏ مَعنى Ball Lala Xil‏ 


Al-Darimi in his response to al-Marrisi, p. 222, states that we do not make tafsir like how they make tafsir: 
گباطل تفسيركم‎ ta judi ولا‎ RUE بها‎ GIS هَذِهِ الصّفات لا‎ CASS لا‎ GA فكما‎ 


™ Tbn Qutaybah states in his Ikhtilaf al-Lafdh wal-Radd ‘ala al-Jahmiyyah wal-Mushabbiha, pp. 41-42 that the 
people know the two hands Allah ascribes to Himself, yet we do not delve any further by asking how: 


فإن قال لنا: ما اليدان ههنا قلنا هما اليدان اللتان تعرف الناس... ولكنا لا نقول كيف اليدان 


73 For several citations demonstrating this, see Muhammad b. Mahmud aal al-Khudayr, Maqalat al-Tafweedh Bayn 
al-Salaf wal-Mutakallimeen, pp. 463-471. 
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Regarding the Sifat Being Ambiguous (Mutashabih) 


If a certain scholar states that he considers the sifat to be mutashabih, does 
that necessarily imply that he is pleading ignorance of their meanings and is thus, 
espousing tafweedh of the meaning of the sifat? 


This has to be examined on a case-by-case basis since there are scholars who 
have stated that they consider the passages on sifat to be mutashabih yet were 
known to not have adopted tafweedh of the meaning as their interpretive method. 


For such scholars, when they state that the sifat are mutashabih, they mean 
that we do not have a fully conceptualized definition and understanding of Allah’s 
Essence and attributes. They do not mean that we do not know the connotative 
meanings of these attributes. Hanbali scholars such as Ibn Muflih, Al-Mardawi, 
Ibnul N ajjar, etc., agree with Ibn Taymiyyah that an ayah being mutashabih entails 
that we at least have a generic level understanding of it, as opposed to a detailed 


one. ?* It does not mean that we have no clue what it means. 


Even Ibn Taymiyyah himself says that the ayah on istiwa is mutashabih”, 
but that is because we do not fully comprehend its modality (kayfiyyah) as we 
strive to negate the similarity between Allah and His creation. Similarly, the Shafi 
Imam Ismail al-Asbahani describes the ayah on istiwa as being from the 
mutashabih, while shortly after, he defines its meaning as elevation? The same 


goes for Imam al-Baghawi (516 A.H.), who in his commentary claims that the 


7 [bn Taymiyyah said the following in his Musawaddah, which latter Hanbali verifiers approved: 
على سبيل التفصيز‎ Y يفهم معناه عندنا ... ثم بحثُ أصحابنا يقتضى أنه يفهم على سبيل الجملة‎ Y مسألة: يجوز أن يشتمل القرآن على ما‎ 
7 Ibn Taymiyyah said in Majmu' al-Fatawa, vol. 17, pp. 378-379: 


n 


Used ici وغل کن شي ټل هر‎ AD عن‎ DE عاى‎ d لخر‎ Ai Da بع‎ do die aia god حاجة‎ ag A 
في‎ A js لفظ الامنتواء متشابهًا‎ jua AL ES لا حَوْلَ ولا‎ d ei أمَرَهُمْ أن‎ Ud العَرْشٍ‎ las أطاقُوا‎ Gi dei ($40 وقذ‎ Chall Alas , العَرْشَ‎ 

s‏ المَخْلُوقِينَ مَعانِي 152 Lie ail‏ فَتَحْنُ blita alid‏ وأنّهُ Slats‏ والاغتدال؛ لكنْ لا es ont 38561] ALS‏ آي رن بها رتا ين زر 
افتقار مِنۀ إلى العَرش بَلْ مَعَ حاجّة العَرْش AE‏ شَيْءٍ مُحْتاجٌ adl‏ من OS‏ وجه 


7 He states in his book al-Hujjah fi Bayan al-Mahajjah, vol. 2, pp. 273-275: 


قال أهل السنة: الإيمان بقوله تعالى: (الرحمن على العرش استوى) واجب» والخوض فيه بالتأويل بدعةء قالوا: وهو من الآيات المتشابهات التي 
ذكرها الله تعالى في كتابه ورذ ale‏ تأويلها إلى نفسه» وقال: إوما يعلم تأويله إلا الله والراسخون في العلم يقولون آمنا به كل من عند ربنا)» فأوجب 
الإيمان بقوله: (الرحمن على العرش استوى] وبالآيات التي تضارع هذه الآية» ومدح الراسخين في العلم بأنهم يؤمنون بمثل هذه الآيات» ولا 
يخوضون في علم كيفيتهاء ولهذا قال مالك بن أنس -رحمة الله عليه حين سئل عن قوله: (الرحمن على العرش استوى) قال: الاستواء معلوم» 
والكيف مجهول» والإيمان به واجب» والسؤال عنه بدعة... -إلى أن SH‏ فمن خالف موضوع اللغة aii‏ خالف طريقة العرب» والقرآن «eoe‏ ولو 
كان الاستواء على العرش بمعنى الاستواء إلى العرش لقال تعالى: (إلى العرش استوى). قال أهل السنة: الاستواء هو العلوء قال الله تعالى: إفإذا 
استويت أنت ومن معك على الفلك)» وليس للاستواء في كلام العرب معنى إلا ما ذكرناء 
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passages on sifat are from the mutashabih, yet literally, just a few lines earlier cited 


scholars who defined istiwa as elevation. ” 


But if these scholars do not do tafweedh of the meaning of sifat, then on 
what basis do they declare them to be mutashabih then? They do so because there 
is a significant dimension to them that is unknown to us, namely their essence and 


modality (kayfiyyah). 


This is why Abu Bakr al-Ismaili (d. 277 A.H.) Says that the mutashabih 
element of sifat concerns their kayfiyyah.? Ibn Abdul Baqi al-Hanbali (d. 1126 
A.H.) says the virtually same exact statement”, and he clearly states, in agreement 
with Ibn Taymiyyah, that ignorance of the kayfiyyah does not entail ignorance of 


the core foundational meaning. © 


When discussing the notion of mutashabih, Imam al-Tabari mentions how 
according to one opinion, some matters are mutashabih, such as when Prophet Isa 
(peace be upon him) will come back, the timing of the Day of Judgment”, etc., yet 
in no way would anybody claim that we do not know the basic meaning of these 


notions. 


? He states in his commentary, vol. 3, pp. 235-236: 


)& استوى gü (ial AS‏ الكَلْبيُ ومُقاتِل: DEA‏ وقال 5 pane‏ صَعَد . el LY Ali esl‏ بالاستيلاءِء Qa Gl,‏ الس ÉA id‏ الاستواءُ 
ule‏ العَرْش Ria‏ لله تعالى» بلا JAS ule. Cas «HS‏ الإيمانُ به» dle OS‏ فيه إلى اله D& 5 gus, J‏ مالك Gad ll) ) 3 GE odi Gi‏ عَلى 
العَرْش CHS [6 Ad] (6 ssl‏ امْتّو ى؟ فَأَطْرَقَ (la AL)‏ وعلاه... 


co edt, PERMET: duse‏ سَعْدٍ وسْفْيانَ ca ail Xe 9 Aike Qi‏ المُبارَكِ وغَيْرِهِمْ من عُلَماءٍ L‏ في هَذِهِ الآيات Gila ll‏ في 
الصّفات المُتشابهة: LS ba ya)‏ جاءت بلا EB‏ 
Abu Uthman al-Sabuni relays these words in his ‘Aqeedat a-Salaf Ashab al-Hadeeth, p. 192:‏ °* 


وقرأت في رسالة الشيخ أبي بكر الإسماعيلي إلى أهل جيلان أن الله سبحانه ينزل إلى السماء الدنيا على ما صح به الخبر عن الرسول Py‏ وقد 
قال الله Ua) : j‏ يَنظْرُونَ إلا أن Sig deat‏ في (all Go s‏ [البقرة:٠٠۲]ء‏ وقال: )5 ele‏ 55 والمَلّكُ صَفًا صَفا) [الفجر:٠۲]ء‏ ونؤمن بذلك كله على 
ما جاء د بلا كيف. فلو شاء سبحانه أن يبين لنا كيفية ذلك فعل» c‏ فانتهينا إلى ما أحكمهء وكففنا عن الذي يتشابه. 


* He states on page 61 of his book al-‘Ayn wal-Athar fi ‘Aqaid Ahlul Athar, ed. al-Qal’aji, rst ed.: 

ونؤمن بذلك بلا كيف. فلو شاء سبحانه أن يبين Ul‏ كيفية ذلك فعل» فانتهينا إلى ما أحكمه؛ وكففنا عن الذى يتشابه 
He states on p. rir:‏ * 
إن هذا تفسير لم يقل به أحد من السلف من سائر المسلمين من الصحابة والتابعين» بل أول من قال ذلك الجهمية والمعتزلة كما قاله أبو الحسن 
الأشعري في GUS‏ ((المقالات))ء وكتاب ((الإبانة))» فإنه كان معلوما للسلف علما ظاهراء فيكون التفسير المحدث باطلاء ولهذا قال مالك: الاستواء 


(e glee‏ وأما قوله. ((والكيف مجهول)) فالجهل بالكيف لا ينفي ale‏ ما قد علم أصلهء كما نقر باالله ونؤمن به» ولا نعلم كيف 9h‏ € أشار إلى ذلك الث لشيخ 
ابن تيمية - رحمه الله تعالى - في بعض رسائله؛ elei àll g‏ 


5 He states in his commentary, vol. 5, p. 199: 
لل‎ a مِمَا‎ Dele إلى‎ as GS والمتشابة: ما لم‎ odi وقهموا مَعْناه‎ d CUI ما عَرَف‎ lll من آي‎ KAM Di وقال آخَرُونَ:‎ 


ENS الدّنياء وما أشبّة ذلك‎ eL y ASL وقيام‎ cles ka من‎ (ell ع‎ g Ah ووفت‎ qi عِيسى ابْنِ‎ ¢ ha عَنْ وفت‎ es 555 وذَلِكَ‎ cala بعلْمه ذونَ‎ 
«Asi يَعْلَمْهُ‎ y all 
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Ibn Qudamah does not consider Allah’s Speech from those attributes that 
are mutashabih. This is because he sees that the Qur’an and Sunnah provide 
sufficient explanation that Allah’s Speech is composed of letters and sounds.” But, 
of course, this in no way entails that Ibn Qudamah thinks that he has fully 
conceptualized how Allah speaks either, obviously not. That is not necessary for an 
attribute to be muhkam/clear. Rather, ambiguity involves that specific dimension 
of the attribute that we cannot fully grasp. For example, Imam al-Mardawi would 
say that we do not know the reality of the essence of ruh (soul) and ‘aql 
(intellect)®, but that does not mean that we have no idea what they mean and 


refer to. 


Am I suggesting that every single scholar who deemed the sifat to be 
mutashabih only did tafweedh of the modality (kayfiyyah)? No, I am not saying 
that this is necessarily the case. What I am saying, however, is that a scholar 
deeming the sifat to be mutashabih is not sufficient proof to declare that he did 
tafweedh of the meanings of the sifat and that we must examine each scholar on a 


case-by-case basis, lest we make false hasty presumptions of what his stance is. 


Regarding the Word “Muhdath” 


Some scholars distinguish between muhdath (that which temporally 
originates/emerges) and makhluq (that which is created), while others claim that 
there is essentially no difference by insisting that everything that temporally 


originates (muhdath) is created. 


Scholars such as Ibn Taymiyyah famously disagreed and argued that 
temporal acts performed by Allah cannot be considered to be created; however, 


such a distinction was undoubtedly not Ibn Taymiyyah's invention. 


Imam Al-Bukhari, in his Saheeh, said that the hadath of Allah is unlike the 


6 


hadath of His creatures. Later commentators of Saheeh Al-Bukhari, who 


“4 He says in his al-Siraat al-Mustaqeem: 
تقدم.‎ LS نحن لن نفسر هذا إنما فسره الكتاب والسنة‎ Lal الرابع:‎ 
وأما قوله: إنكم فسرتم هذه الصفة‎ 
قلنا: إنما لا يجوز تفسير المتشابه الذي سكت السلف عن تفسيره وليس كذلك الكلام؛ فإنه من المعلوم بين الخلق لا شبهة فيه» وقد فسره الكتاب والسنة.‎ 


الثاني: إننا نحن فسرناه بحمله على حقيقته تفسيرًا: جاء به الكتاب والسنة» وهم فسروه بما لم يرد به GUS‏ وسنة» ولا يوافق الحقيقة» ولا يجوز نسبته 
إلى الله تعالى. 


55 He said in his al-Tahbeer: 


العقل والروح شَيْئان لا يطّلع على كنه حقيقتهما إلا الله تعالى 
He said:‏ 56 


باب a US$‏ تعَالَى: e OS)‏ هُو في (LE‏ و (مَا ael‏ مِنْ ذِكْرٍ مِنْ dei,‏ مُحْدَتْ) وَقَوْلِهِ تَعالَى: s4 Bass d Oel)‏ ذَلِكَ 152( وَأَنَّ A AS YASS‏ حَدَت 
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ascribed to Ash’arism, were evidently uncomfortable with Al-Bukhari’s stance and 
understood his words to entail the temporal origination of Allah’s actions and 


speech.” 


Ibn Hajar al-Asqalani argued that there is no difference between muhdath 
and makhluq according to custom and rationality and, as a result, also dismissed 
that Al-Bukhari intended such a distinction." However, Imam Anwar al-Kashmiri 
(1353 A.H.) responded to Ibn Hajar. He pointed out that Ibn Hajar did not 
properly look into how classical scholars distinguished between these two 
terminologies, in that makhluq is what is externally muhdath to the agent in 
question. Thus, we do not say that Zayd created his sitting because his act of 
sitting temporally originated; rather, we simply say that Zayd sat. Hence, a 
temporally originated action performed intrinsically by the very agent himself is 


said to be muhdath and not makhluq.? 


% For example, Badr Al-Deen Al Aini said: 


فأثبت أنه مُحدث وَهْوَ من aly ica‏ يزل AULA‏ وَتعَالَى بِجَمِيع صفاته» Dd‏ ابْن à oil‏ 
جميع صفاته gh S‏ قديم فكيف تكون صفته محدثة وه و لم ty doe‏ ان ريد أن الفحدت ANIA LS] Gia ge‏ ومن هو اهن 


Jú es «c JAA e‏ وَأن dS‏ لا يشبه حدث المخلوقين فأثبت ثبت أنه مُحدث|. ثم قال الدَاودِيّ تخو مَا ذكره في شرح قول AE‏ ((ولشأني Jl‏ من 


أن يتكلم الله uà‏ يَأمر (oH‏ قال ga‏ 48 أن الله le‏ تكلم Atle sé jp‏ جين أنزل فيهاء بخللاف بعض قول الناس أنه لم يتكلم. وَقالَ از „5l‏ 
: : الله متكلماً بگلام حادث فتحل فيه all‏ 


And Ibn Battal said: 


cole وَأَجَارَ وَصْفَهُ بالْحَدَث[ اعْتِمَادَا‎ aiiu date Agta 5 Qi i3 A, وَبَيْنَ وَصْفِه‎ Golia ATL (us a كلام‎ canas os dl GJ Gare 
وَهُوَ خَطأ...‎ « dali Jas وَهَدَا قول بَعْض الْمُعْتَزلَة‎ ca 


** Tbn Hajar said in Fathul Bari, vol. 13, p. 497: 

Y5 تفلا‎ Y 5 se Y وَحَادث‎ ils قزق بَيْنَ‎ ESI A Ced ذلك وَلَا يَرْضَى بمَا‎ ia Y (1331 GY si قفيه‎ ciel oe bs بن‎ ali وَأما ما‎ 
yx 

® Al-Kashmiri said in Faydh al-Bari, vol. 6, p. 589: 


وهذا إنما Lih‏ من عدم اطلاعه على اصطلاح القدماءء فإن المخلوق عندهم هو المُحْدَتُ المُنْقَصلء أمّا إذا كان قائمًا لفاعله؛ فلا يُقَالُ له: إنه مخلوق. 
وهذا عينٌ اللغة» فإنك تقول: قام زيدٌ» وَقَعَدَ عمرّوء ولا تقول: GIA‏ زيدٌ القيام» وخَلَقَ Sac‏ القعودء وذلك ALM GY‏ والقعودء وإن كانا Y) Be‏ 
أنهما ليسا منفصلين عن زيدٍ وعمروء فالشيءٌ إذا قام بفاعله» فهو حادثٌ غيرٌ مخلوق. والعجب من الحافظ حيث خَفِي عليه هذا الاصطلاحٌ «lel‏ فإن 
بين اللفظين بَوْنَا بعيدًا. 
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Likewise, when it is said that Allah descends, it does not entail that Allah’s 
act of descent is created.” Imam Ahmad,” Ishaq bin Rahawayh, ” and al-Darimi? 
reasoned the same way when it came to Allah's Speech, for even though it 
temporally came out (kharajah) from Allah, the Speech is still uncreated because 


of its interlinking with Allah's uncreated essence. 


Ibn Qutaybah similarly distinguished between muhdath and makhlug,” as 
did Al-Qassab,” al-Sijizzi, and others. 


? He said in vol. 2, p. 566 


ój غير‎ Äi بصفات‎ Canis الله تعالى‎ Éj البخاريٌ رضي الله تعالى عنه. وصرّح‎ eis بالنزول ولا يقال: إنه خَالقَ له. وإليه‎ Chants EET 
الشارحين أوَّنُوا كلامه.‎ 


? Al-Khallal, in his Sunnah, ed. Aal Hamdan, vol. 2, p. 72, reports Imam Ahmad as saying: 


ألست مخلوقا؟ فقال: val Ju cari‏ كل شيء منك مخلوقا؟ فقال: نعم» فقال أحمد: فكلامك أليس هو منك» وهو مخلوق؟ فقال: نعم» فقال: فكلام الله 
اليس هو (منه)؟ فقال: نعم» فأجابه أحمد بصيغة سؤال الإنكار: فيكون (من الله) شيء مخلوق؟ 


2 Adh-Dhahabi reports in an authentic report in his Kitab al-‘Uluww: 

قال ابن أبي حاتم: حدتنا أحمد بن سلمة النيسابوري: سمعت إسحاق بن إبراهيم الحنظلي يقول: ليس بين أهل العلم اختلاف أن القرآن كلام الله ليس 
بمخلوق» فكيف ن¿ شىء خرج من الرب مخلوقًا؟ 

? Al-Darimi states in his response to al-Marrisi, vol. 1, p. 211: 


وإنه لا يقاس روح الله وبيت الله وعبد الله المجسمات المخلوقات القائمات المستقلات بأنفسهن اللاتي كن بكلام الله وأمره لم يخرج شيء منها من الله 
ككلامه الذي خرج منه لأن هذا المخلوق قائم بنفسه وعينه وحليته وجسمه لا يشك أحد في شيء منها أنه غير الله وأنه ليس شيء منها لله صفة 


^ He said on pages 38-39 of his book, Al-Ikhtilaf fi al-Lafdh wal-Radd ‘ala al-Jahmiyyah: 


وقالوا في كلام الله أنه مخلوق GY‏ الله تعالى قال: Ul)‏ جعلناه قرآنا عربيًا) والجعل بمعنى الخلق 5 433 قال: Le)‏ يأتيهم من ذكر من ربهم محدث) وكل 
محدث مخلوق Gly‏ معنى: (كلم الله) أوجد LEMS‏ و: (كلم الله موسى تكليمًا) أوجد US‏ سمعه فخرجوا بهذا التأويل من ARI‏ والمعقولء لأن معن 
5 لله )3 


ن coste‏ وترحم الله أتى بالرحمة من عندهء كما يقال تخشع فلان أتى بالخشوع من نفسه»ء وتشجع أتى بالشجاعة من نفسه.... 


وكذلك المحدث ليس هو في موضع بمعنى مخلوقء فإن أنكروا ذلك فليقولوا في قول الله: (لعل الله يحدث بعد ذلك أمراً) أنه يخلقء وكذلك قوله: إلعلهم 
يتقون أو يحدث لهم ذكرا) أي: يحدث لهم القرآن ذكراً. والمعنى يجدد_عندهم ما لم يكن. 


وكذلك قوله: (ما يأتيهم من ذكر من ربهم محدث) أي ذكر حدث عندهم لم يكن قبل ذلك. 


% Al-Qassab states in his Nukat, vol. 1, pp. 428-429 that Allah’s act of istiwa temporally originated after creating the 
Throne, thus distinguishing between the two: 


والثانية: أن الاستيلاء إذا كان اسما واقعا على الغلبة والقهرء فلا يجوز أن يكون في الله Gale‏ لأنه جل وتعالى قاهر غالب في الأولء والا ستواء 
يجوز أن يحدثه بعد خلق العرشء فقوله: ( S‏ انتوى عَلى العَرْش) يبين أن الاستواء بعد خلق السموات والأرض. 


% [bn Taymiyyah in vol. 2, pp. 88 of his Dar’ reports Al-Sijizzi affirming the temporal origination of some of Allah’s 
Speech as He speaks: 


«QS يقول له: كن‎ s فبين 2 أنه قال لآدم بعد أن خلقه من تراب: كن» وأنه إذا أراد‎ (AY أمره إذا أراد شينا أن يقول له كن فيكون) (يس:‎ Lal) 
ولا خلقًا بعد حدوث نوع الكلام؛ لما قام من الدليل على انتفاء الخلق عن كلام الله تعالى.‎ É paa قتض ذلك‎ 
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In summary, knowing how stringent scholars such as Al-Bukhari and Ibn 
Qutaybah were in following the Salaf, we could only deduce that they indeed 
represented the mainstream stance of the righteous Salaf accordingly on this topic 
at its core when it comes to the affirmation of volitional attributes; nevertheless, 
the Salaf differed with each other when it comes to articulating their stance 
whereby some avoided certain terminologies such as huduth to refer to these 
volitional attributes, while others did not shy away from its use. Thus, we must 


examine on a case-by-case basis what each scholar means when he uses the term 


muhdath. 


Regarding the Word “Qadeem” (Eternal) 


We need to consider how different categories of scholars used the word 
qadeem to describe Allah's attributes. 


Scholars such as Ibn Taymiyyah would look at Allah's attributes in a 
threefold manner: 


1) Essential attributes (sifat dhatiyyah): These attributes are necessarily 
interlinked with Allah's essence from eternity, such as Knowledge, Life, Power, etc. 


2) Attributes of volition (sifat ikhtiyariyyah)”: These are attributes that are 
interlinked with Allah’s will (i.e., volitional attributes) and are enacted temporally 


when Allah wills, such as istiwa, descent, coming, etc. 


3) Attributes that are both essential and volitional: The standard example is 
Allah's Speech. Ibn Taymiyyah would state that Allah has eternally had the 
attribute of Speech and speaks whenever He wills temporally. As an essential 
attribute, Ibn Taymiyyah would describe Allah's Speech as qadeem al-naw' 
(eternal in its genus), yet the individual instances of speech are hadith al-ahad 


(temporally originated). 


Many of Ibn Taymiyyah's opponents, especially those inclined to ‘ilmul 
Kalam, strongly disagree with the idea that Allah has attributes of action that 
temporally originate. Some would either affirm them as qadeem (eternal) or deny 
that He has attributes of action altogether. For them, anything that is muhdath is 
created, and Allah can have no created attributes. 


On the other hand, Ibn Taymiyyah would agree with the line of reasoning 
that Anwar al-Kashmiri articulated, which I cited in the earlier section, which is 


” Also referred to as attributes of action (sifat fi'liyyah). 


66 


that any actions performed by Allah cannot be labeled as created by default, even 
though they originated temporally. 


Other scholars, such as al-Darimi, used the word qadeem differently. He 
used it to mean “uncreated.” Nobody disputes that al-Darimi was ‘taymiyyan’ in 
his theology on sifat and affirmed that Allah has volitional attributes, yet he still 
described Allah's volitional attributes as qadeem,” but what he meant by qadeem 


was simply uncreated. He did not mean by the term that they are eternal. 


Similarly, Ismail al-Asbahani states that Allah spoke the Qur'an in specific 
from pre-eternity (fi al-qidam),? yet he adopts an explicit 'taymiyyan' stance on 
Allah's attribute of Speech by recognizing that what is eternal is Allah's attribute 
(i.e., the genus of Speech) that never leaves Him, even though He speaks 
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sequentially (i.e., temporally). 


Likewise, Ibn Hamid al-Hanbali (d. 403 A.H.) states that Allah’s Speech is 
qadeem, yet he very likely meant the same thing that Ibn Taymiyyah did in that 
the genus of speech is eternal." The evidence for this is that Ibn Hamid has 
another statement attributed to him by his student al-Qadi Abu Ya'la (d. 458 
A.H.), where he makes it clear that Allah’s act of istiwa is not eternal, and he 


? [n his response to al-Marrisi, he states: 


لَه Y‏ نسلم» مُطلق GY pedal!‏ مخلوقة. وقد أجمعنا على أن (eal s silly ASSAM‏ والهرولة والاستواء على العَرْش» وإلى السّماء قديم 
Pus‏ والفرح والعَضَّب والحب» والمقت كلها أفعال في CIAL ISI‏ وهي قديمةء فكل ما خرج من قول:»كن Sas‏ حادث. وکل ما كانَ من فعل 
9g cat‏ قديم elei ails‏ 


? He says in his al-Hujjah fi Bayan al-Mahajjah, vol. 1, p. 430: 


S58) Gli‏ 1 بقوله تعالى: (ما ESTEE‏ من )255 مُحدث إلا استمعوه)» فالجواب: أي مُحدث Js I‏ لأن sd ail‏ تكلم به فى القدمء Lali‏ بعث 
«de AL yl lye -lia‏ 1 


°° He states in vol. 2, pp. 203-204: 


تقول العَرّب: زيد مُتگلم» فالمتكلم صفة Y) Al‏ أن حَقِيقَة os‏ الصّفة الكلام» وإذا GS ASS GIS‏ الْرْآن كلام الله وكائت هَذِهِ الصّفة Aa Y‏ لَه أزلية. 


والدّليل ue‏ أن الگلام لا يُفارق TS m du d PAGAN‏ تكلم بها لم يبْق AT‏ گلام» > فَلَمَا كان | afal‏ قادرًا ge‏ 
كلمات كثيرَة بعد كلمة» دل على أن الگلمات à‏ لگلامه coll)‏ هو 


“' [bn Taymiyyah offers this plausibility right before citing Ibn Hamid in Majmu' al-Fatawa, vol. 6, p. 162: 


csl;‏ هذا QJ. ód Š JÁ‏ گلامَۀ Gal AL, and‏ بحايث ولا مُحْدث؛ o, ud‏ َع الكلام )5 al‏ يَرَلْ يَتكلّمْ إذا exl 9s os eus‏ العَيِنِيَ 
Mecca pd T Ee ca. nr LUE ed E dub Hum‏ 
مُخْدث كالعلم والفذرَة 
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analogized that to Allah's speaking and descent.” This clearly shows that he 
believed in the temporal origination of these actions. It is also possible that he 
believes that the Qur'an is literally eternal as an exception but remains open to the 
possibility that Allah can still repeat speaking the Qur’an and speak other things 
temporally by His will. 

Other scholars pointed out how qadeem was used in ways to mean other 
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than eternal. 


Thus, once again, we need to be careful and assess what each scholar means 
on a case-by-case basis what they are truly trying to communicate when they use 
the word qadeem. Are they using it in a 'taymiyyan' manner to refer to the 
eternality of the genus of the attribute, or are they using it like al-Darimi to 
emphasize the uncreatedness of the attribute, or are they being straightforward 
with their usage and are just simply trying to say that the attribute, along with its 
manifestations and actualizations, is eternal? This needs to be ascertained when 


dealing with every individual scholar. 


The Stance of Pre-Ibn Taymiyyah Hanbalis on Allah's Speech 
and Volitional Attributes in General 


Because of how well-established Imam Ahmad's position was regarding the 
affirmation that Allah speaks in sounds and letters, it was too hard for those in the 


Ahlul Hadeeth camp who were inclined toward ilmul kalam to deny it. Thus, 


' See ar-Riwayatayn wal-Wajhayn, ed. Al-Khalaf, p. 60, where he states: 


فذهب شيخنا أبو عبد الله يعني ابن -ada‏ إلى أنه نزول انتقال» وقال: GY‏ هذا حقيقة النزول عند العرب» وهذا نظير قوله في الاستواءء يعني قعدء 
وهذا على AUS‏ حديث Sale‏ بن الصامتء ولأن أكثر ما في هذا أنه من صفات الحدث في حقناء وهذا لا يوجب كونه في حقه محدثّاء كما الاستواء 


على العرش» هو موصوف به مع اختلافنا في صفتهء وإن كان هذا الاستواء لم يكن موصوفا به في cpa‏ وكذلك نقول تكلم بحرف وصوتء وإن 
كان هذا يوجب الحدث في صفاتناء ولا يوجبه في (ais‏ كذلك النزول 
al-Qadi Abu Ya’la states in his al-Irshad:‏ 3 


وأرى الناس في زماننا هذا قد أُغرُوا بلفظة "قديم" « فمهما أرادوا إكرامه قالوا: قديم).ثم يعلل ذلك بقوله: (فإما جهلا منه بمعنى القديم» وأنه ما لا أول 
لوجوده» أو يظن بمعنى عتيق 


Abu Al-Faraj al-Shirazi (d. 486 A.H.) used it in his at-Tabsira to refer to precedence: 
كان متقدما على غيره‎ Le حد القديم‎ GY مرتباء‎ A3 S القديم موجود في الكلام مع‎ as وجواب آخر هو أن‎ 


The Mu'tazilite scholar, Mahmud al-Khawarizmi (d. 536 A.H.), in his al-Fa'iq fi Usul ad-Din said that he majority of 
the Ahlul Hadeeth did not actually properly abide by the term qadeem as entailed eternality: 


وذهب أصحاب الحديث والحنابلة إلى أن هذا القرآن هو كلام الله تعالى وأنه قديم غير مخلوق ولا محدث) ثم يقول: قال أصحابنا: إن أكثر أصحاب 
الحديث لا يحصّلون معنى القديم» وأنه هو الذي لا أول لوجوده 
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those who denied Allah’s Speech as a volitional attribute fell into two camps: 1) 
The Salimiyyah and the Hanbalis that followed them, and 2) The Kullabiyyah and 
the Asharis that followed them. Nevertheless, the dominant stance among the 
earliest Hanbalis and Ahlul Hadeeth, even according to enemy testimony," 


appears to have been that Allah’s Speech is also a volitional attribute. 


** A|-Tahiz (d. 255), who is a very early source who lived contemporary with Imam Ahmad and his earliest students, 
complains about the naabita (a denigrating term he used to label Imam Ahmad and his followers) and how they 
would state that che Qur'an temporally originated, yet remains uncreated. We read in al-Rasail lil-Jahiz, vol. 2, pp. 
18-19: 


ثم زعم أكثرهم Ol‏ كلام الله حسن cts‏ وحُجَّةٌ وبرهان» Oly‏ الوراة غير الزبورء والزبور غير الإنجيل» والإنجيل غير «cJ iE‏ والبقرة غير | 
عمران» Gly‏ الله تولى تأليفه» وجعله برهانه على صدق رسوله» وأنّه لو شاء أن يزيد فيه زاد» ولو شاء أن ينقص منه نقصء ولو شاء أن يبدّله eS‏ 
ولو شاء أن ينسخه كلّه بغيره نسخه» ally‏ أنزله تنزيلاء وأنّه فصّله تفصيلاء وأنّه ally‏ كان دون غیره» ولا يقدر عليه إلا هوء غير أن الله مع ذلك AS‏ 
لم يخلقه. فأعطوا جميع صفات الخلق ومنعوا اسم الخلق. والعجب GIANG‏ عند العرب إنما هو التقدير نفسه؛ فإذا قالوا خلق كذا وكذاء وكذلك قال 
«أحسن الخالقين» وقال «ASB y ils,‏ وقال: (la M p,‏ من الطين كهيئة «all‏ فقالوا: : صنعه وجعله وقدّره وأنزله» وفصّله وأحدثه» ومنعوا AGA‏ 


Also, al-Jahiz also states that Imam Ahmad believed that Allah can abrogate the Qur'an, but not in His Knowledge, 
only in His Speech. This clearly demonstrates that Imam Ahmad viewed Allah’s Specch as volitional and not merely 
eternally unchangeable: 


أليس قد كان الله os;‏ أن يبدل آية مكان dul‏ وينسخ cub Ad‏ وأن يذهب بهذا القرآن ويأتي بغيره؟ US‏ ذلك في الكتاب المسطور؟. فقال [الإمام|: 
نعم" فقيل: "فهل كان هذا يجوز في العلم» وهل جائز أن يبدّل الله علمه ويذهب به ويأتي بغيره؟؛ قال [الامام]: ليس 


And just to stress this point more clearly, al-Muhasibi, who opposed affirming divine volitional attributes, was 
explicitly against what has been attributed to Imam Ahmad about being able to abrogate and replace Qur’anic 
ayahs. He said in his Fahm al-Qur'an: 


فزعموا أن الله قد ينسخ كلامه بكلامه...وقد جهلوا المعنى...لأن الله لم ينسخ كلامه بكلامه» Lail g‏ نسخ مأموراً به بمأمور به 


In his Tabyin Kadhb al-Muftari, Ibn Asakir (d. 571 A.H.) relays the words of Abu Ishaq al-Shirazi (d. 476 A.H.) who 
complained about the Hanbalis rejecting certain elements about Ash’arite theology, which include not attributing 
temporality to Allah: 


8 جماعة من الحشوية والأوباش peur‏ المتوسمين بالحنبلية, أظهروا ce‏ الفضيعة. .. ونسبوا كل امن ينزه الباري تعالى عن 
النقائص والآفات» وبذ ; 


... وينقمون على Gall dal‏ لقولهم: إن الله تعالى موصوف بصفات الجلالء منعوت بالعلم والقدرة والسمع والبصر والحياة والإرادة والكلام» وهذه 
الصفات قديمةء وأنه يتعالى عن قبول الحوادث 


Also, Ibn Burhan al-Baghdadi (d. 518 A.H.) states in his book, Al-Wusul fil Usul, pp. 60-61: 


قالوا فنحن نرى طوائف المشبهة وهم أقوام لا يحويهم ab‏ ولا يحصيهم عددء اتفقوا أن الحروف قديمة وهم في ذلك جاحدون للضرورات العقلية. 


قلنا : اعلم أن المشبهة ما اتفقوا على جحد الث فانهم إذا à 1 ia‏ ؟ قالوا فى الوقت الفلا 
تصريح agia‏ بالحدوثء وإن استعفوا من إطلاق اسم الحدوث عليهاء E‏ 5557 20 15 
فسد 


Ibn Khuzaymah’® declared himself innocent of some of his students who 
adopted this stance. He harshly declared those that denied that Allah could speak 
after He had already spoken as ignoramuses who do not understand the book of 
Allah"* and as Jahmis.'? 


Abu Ismail al-Harawi al-Hanbali (481 A.H.) spoke about the fitnah that 
arose during the time of Ibn Khuzaymah, whereby some denied that Allah 
repeatedly speaks because they alleged that it entails that Allah's speech is created. 
Al-Harawi spoke about how Ibn Khuzaymah responded to this fitnah, and he 
asked Allah to reward Ibn Khuzaymah for doing so. ix 


Al-Hakim an-Nisapuri and Ibn Taymiyyah spoke about Ibn Khuzaymah’s 
disputes with those who denied that Allah could speak whenever He wills. Many 
of those who held this stance were not immediately identified by Ahlul Hadeeth 
scholars such as Ibn Khuzaymah because they outwardly appeared to agree with 
Ahlul Hadeeth; however, the Mu'tazilites knew that their stance entailed that 
Allah’s speech is only eternal and that He cannot speak whenever He Willed, and 


"5 And as we will see later, the Hanbalis that came later treated Ibn Khuzaymah’s theology as authoritative. Thus, 
Ibn Khuzaymah, despite being Shafi, was viewed to have been loyal to Imam Ahmad's aqeedah according to later 
Hanbalis. 

"* Imam adh-Dhahabi in his Tadhkirat al-Huffaadh, vol. 2, p. 211 states: 


سمعت محمد بن أحمد بن بالويه سمعت ابن خزيمة يقول: : زعم بعض هؤلاء الجهلة أن الله لا يكرر الكلام فلا يفهمون كلام الله أن الله قد أخبر في 
مواضع أنه خلق آدم وكرر ذكر موسى وحمد نفسه في مواضع وكرر (old)‏ آلاءِ رَبَّكُما (OLA‏ ولم أتوهم مسلما يتوهم أن الله لا يتكلم بشيء مرتين. 


Ibn Taymiyyah also reports this in his Dar’ Ta’arud al-Aql wal-Naq], vol. 2, p. 79-80. 
7 Thid.: 


سمعت أبا سعيد عبد الرحمن ابن أحمد المقرئ سمعت ابن خزيمة يقول: إن القرآن كلام الله ووحيه وتنزيله غير مخلوق ومن قال: شيء منه مخلوق» 
: إن الله لا يتكلم بعد ما تكلم به في الأزلء أو يقول إن أفعاله تعالى مخلوقةء أو يقول إن القرآن محدث فهو جهمي» 


“® He states in his Manaqib al-Imam Ahmad, as reported by Ibn Taymiyyah in Majmu' al-Fatawa, vol. 6, pp. 177-178: 
fa 35 فِي‎ CL s يَصِيحٌ بتشُويهها‎ Oi ald «85 ذاك الإمام أبُو‎ ada Gli حايثًا... فطارَ‎ Aas GS «ei ما‎ a لا يَتكَلّمْ‎ cuu Aus Cale 3 


Alls‏ منْذِرُ ia he‏ دَوَّنَ في Sai, sill‏ في السرائِر؛ Gall,‏ في الگتاتيب Oils s‏ في alsa ai ój ii all‏ إنْ شاءَ ad‏ وإنْ شاءَ éku‏ فَجَزى 
ai‏ ذاك الإمام SA ai al gh,‏ عَنْ نْصْرَة دينه وتؤقير abs‏ خَيْرًا 
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they revealed this to Ibn Khuzaymah, who in turn ascribed them to the 
Kullabiyyah camp. "9 


Ibn Taymiyyah cites Ghulam al-Khallal (d. 363 A.H.) from his book, Kitab 
al-Sunnah fi al-Mugni‘, where he states that the early companions of Imam 
Ahmad fell into two camps when it comes to Allah’s Speech. One camp compared 
Allah’s Speech with the essential attribute of His Knowledge, thus entailing the 
eternality of all of Allah’s Speech. The second camp, Ghulam states, compared 
Allah’s Speech with His volitional attribute of creation, which entails that Allah 


O 


could speak at times while does not do so during others.” 


“9 Al-Hakim an-Nisapuri said, as reported by Ibn Taymiyyah in his Dar’, vol. 2 pp. 78-79: 


فحدثني أبو بكر أحمد بن يحيى المتكلم قال: اجتمعنا ليلة عند بعض أهل العلم» وجرى ذكر كلام الله: أقديم لم يزل» أو يثبت عند اختياره تعالى أن 
يتكلم به؟ فوقع بيننا في ذلك خوض. 


قال جماعة منا: إن كلام الباري قديم لم يزل» وقال جماعة: إن كلامه قديم» غير أنه لا بذ يثبت إلا باختياره لكلامه. 
Ibn Taymiyyah said in his Dar’, vol. 2, pp. 8-10:‏ 


فبكرت أنا إلى أبي علي الثقفي» وأخبرته بما جرىء فقال: من أنكر أنه لم يزل فقد اعتقد أنه محدث» وانتشرت هذه المسألة في call‏ وذهب منصور 
الطوسي في جماعة معه إلى أبي بكر محمد بن إسحاق وأخبروه بذلك» حتى قال منصور: ألم أقل للشيخ إن هؤلاء يعتقدون مذهب الكلابية» وهذا 
مذهبهم» جمع أبو بكر أصحابه؛ وقال: ألم أنهكم غير مرة عن الخوض في الكلام» ولم يزدهم على هذا في ذلك ca gall‏ وذكر أنه بعد ذلك خرج على 
أصحابه؛ وأنه صنف في الرد عليهم» وأنهم ناقضوه» ونسبوه إلى القول بقول جهم في أن القرآن hase‏ وجعلهم هو كلابية. 


ولما كان الإثبات هو المعروف عند أهل السنة والحديث ك البخاري وأبي زرعة وأبي حاتم ومحمد بن يحيى الذهلي وغيرهم من العلماء الذين أدركهم 
الإمام محمد بن إسحاق بن خزيمةء كان المستقر عنده ما تلقاه عن أئمته: من أن الله تعالى لم يزل متكلمًا إذا شاءء وأنه يتكلم بالكلام الواحد مرة بعد 


مرة. 


وكان له أصحاب ك أبي علي الثقفي وغيره تلقوا طريقة ابن كلاب» فقام بعض المعتزلة وألقى إلى ابن خزيمة سر قول هؤلاءء وهو أن الله لا يوصف 

بأنه يقدر على الكلام إذا شاءء ولا يتعلق ذلك بمشيئته» فوقع بين ابن خزيمة وغيره وبينهم في ذلك نزاع» حتى أظهروا موافقتهم له فيما لا نزاع فيه 
وأمر ولاة الأمر بتأديبهم لمخالفتهم cal‏ وصار الناس حزبين» فالجمهور من أهل السنة وأهل الحديث daa‏ ومن وافق طريقة ابن كلاب معه» حتى 
صار بعده علماء نيسابور وغيرهم حزبين» ف الحاكم أبو عبد الله وأبو عبد الرحمن السلمي وأبو عثمان النيسابوري وغيرهم معه وكذلك يحيى بن 
عمار السجستاني وأبو عبد الله بن منده وأبو نصر السجزي وشيخ الإسلام أبو إسماعيل الأنصاري وأبو القاسم سعد بن علي الزنجاني وغيرهم Aaa‏ 
وأما أبو ذر الهروي وأبو بكر البيهقي وطائفة أخرى فهم مع ابن كلاب. 


" [bn Taymiyyah states in Majmu' al-Fatawa, vol. 6, p. 158: 
OVP لأصحابنا‎ LOG ese. يَرَلَ مُتَكَلّمَا كانَ ذلك‎ al a8 في المُقْنِع» - لَمَا سَألُوة )285 إذا‎ ASI الأوّلِ من «كتاب‎ e SAN في‎ ja jell Me ES وقال أبُو‎ 
ولم يَجُر أنْ يَكُونَ‎ lla Gl did ddl من قال قد‎ Wala al قال: ومن‎ Dell العلم‎ a S الكلام الحَرَسُ كما‎ a GY كالعلم؛‎ ulia لم يرل‎ tua is 


OS في‎ udis ين‎ dd ون‎ atis ca يَكُونَ‎ Gi Dis a حال‎ DS خالقًا في‎ DS Sy GEL: َه خالقٌ في وفت إرادته أنْ‎ Gl ea OS في‎ la 
حال.‎ OS في‎ ulia حال ولا‎ OK في‎ LaLa BS dl Gi Galle diea بن هُوَ‎ ule أن يَكُونَ‎ Dis a حال‎ 


Ibn Taymiyyah continues to quote al-Qadi Abu Ya’la’s objection to those Hanbalis who held Allah’s Speech as a 
volitional attribute. Al-Qadi stated that they likely based their opinion on Imam Ahmad’s statement, “He is always 
speaking if He wills,” while al-Qadi admits he made ta’weel of Imam Ahmad's statement: 


قال القاضي gti‏ يَعْلى في كتاب » إيضاح البيان في ممنألة 4e. agg Lad GIO‏ هذا Qua‏ فقال: eas Gal uisi J3 dd do‏ ولا 


مُخاطب ولا آمر ولا La alle Gai ts‏ في روايّة Dis‏ وساق الگلام إلى أنْ 583 Ge‏ أبي بَكْر ما حَكاه في المُقنعِ Gal a‏ هذا Dill‏ من أصحابنا 
يَدْهَبُ إلى قَوْلٍ Sad)‏ ْنِ DHS‏ في روايّة Labia 53 al, ail ake‏ إذا شاءَ». iQ‏ : والقائل Begs‏ بخذوت LAGE Sy oS‏ كلام أخمد AR‏ إذا شاء في 
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The important question we need to ask here is whether Ghulam is reporting 
a disagreement among the Hanbalis regarding whether Allah has volitional 
attributes in general or whether this is a particular disagreement about the divine 
attribute of Speech. There is good reason to believe that it is the latter for the 


following reasons: 


1) Ghulam said that the Hanbalis differed over whether Allah's Speech 
should be compared to volitional attributes such as creation or essential attributes 
such as knowledge. This entails that the Hanbalis already conceded that Allah does 
have volitional attributes such as creation; otherwise, it would have been futile 


and senseless to debate whether Speech is similar to Allah’s attribute of creation. 


2) Ibn Hamid similarly reports the difference of opinion regarding Allah's 
Speech only and does not report a difference of opinion regarding the other 


III 


attributes. 


3) Complete denial of Allah's volitional attributes is clearly a stance that 
can only be adduced purely through kalami deductions and inquiry, and everyone 
agrees that Imam Ahmad and his earliest followers did not establish aqeedah 
purely through kalami deductions. 


But if they did not adopt the kalami stance that Allah does not have 
volitional attributes at all, why then did some of the earliest Hanbalis hold an 


exceptional view that Allah's Speech is an essential and not a volitional attribute? 


This is primarily due to statements from Imam Ahmad where he apparently 
treats Allah's Speech the same way Allah's Knowledge (an essential attribute, not a 


aal US)‏ ولا Ac‏ هذا GY 635511, GERM Aia‏ تلك الصّفات cass‏ أن 988 فيها USE SEG GIS eatis‏ وُجُودَ all‏ فيما لم D‏ أفضى إلى 
قدم العالّم Lal‏ الكّلامُ bus “ged‏ 


Jae ois : P oeil Mii Mi ga ih uai i s c POETE إذا شاءَ‎ slike ت‎ at متكلما ذا‎ Dr م‎ Ali, Sines 86 
الگلام أَيْضًا فَيُخالِفُونَهُ في ذَلِكَ‎ aÍ أهْلٍ الحَدديث من أصْحاب أَحْمَد وغَيْرِهِمْ وكَثِيرٍ من‎ ESI Lay وابْنِ الرَاعُونِي.‎ 

He states, as reported by Ibn Taymiyyah in Majmu' al-Fatawa, vol. 6, p. 162:‏ ™ 
ومِمَا Caps‏ الإيمانُ به واللّطديق ses al Gi‏ وأنّ كَلامَة (قدِيغ AT‏ لم 05 ule‏ في OS‏ أؤقاته بلك مَوْصُوفًا وكلامة ad‏ غَيْرُ Ske‏ كالعلُم 
والقُدْرَةِ By‏ يَجِيءُ عَلى المَدهب أنْ يَكُونَ الكَلامُ صِفَة al pli‏ يرل Ú piaga‏ بلك ومْتَكَلُمَا LAS‏ شاءَ وإذا شاءَ 
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volitional one) should be treated." But why did Imam Ahmad say this? Was it for 
philosophical/kalami reasons? No, he based this reasoning on scriptural texts such 
as Surah 2:120, 2:145, and 3:61, which appear to state that the Qur'an is from Allah's 
Knowledge. '? 


However, is it clear from Imam Ahmad's statements that he is equating the 
Qur'an to Allah's Knowledge in every single way to the point that the Qur'an is 
eternal in its Arabic form, and subsequently, Allah's attribute of Speech, more 
generally, is only an essential attribute? No, the primary point Imam Ahmad is 
making here is that just like Allah’s essential attributes of Knowledge, Power, etc. 
Allah’s Speech is uncreated and eternal as an attribute."^ However, this does not 


entail that Allah cannot speak temporally as well. 


™ [bn Battah in his al-Ibanah al-Kubrah, vol. 6, p. 34 reports Imam Ahmad as saying that the Qur'an was always 
with Allah just as Allah’s Knowledge has always been: 


قال أبو عبد الله: وقال لي عبد الرحمن: كان الله ولا قرآن؟ فقلت له مجيبًا: كان الله ولا علم؟! فالعلم من الله ولهء وعلم الله Ade‏ والعلم غير مخلوق› 
فمن قال: إنه مخلوق؛ فقد كفر بالله» وزعم أن الله مخلوق» فهذا الكفر البيّن الصراح 


He also reports in vol. 6, p. 69 that Imam Ahmad said that to claim the Qur'an is created is equivalent to claiming 
that Allah’s Knowledge is created: 


القرآن كلام الله ليس بمخلوق» ومن زعم أن القرآن مخلوق فقد كفر؛ BY‏ يزعم أن علم الله مخلوق» وأنه لم يكن له ale‏ حتى خلقه 
Similarly, in vol. 6, p. 249, he reports Imam Ahmad as stating that Allah’s Knowledge is the Qur'an:‏ 


قال أبو طالب: قال لي أحمد: يا أبا طالب» ليس شيء Lil‏ عليهم مما أدخلت على من قال: القرآن مخلوق» قلت: علم الله مخلوق؟! قالوا: لاء قلت: فإن 
ale‏ الله هو القرآن.. 


We also read in Masai’! ibn Hani’, no. vol. 1, p. 417, narration no. 1858, that Imam Ahmad said that the Quran is 
knowledge from among the knowledge of Allah: 


القرآن dle‏ من call ale‏ فمن زعم أن ale‏ الله مخلوق فهو كافر 
[bn Battah in his al-Ibanah al-Kubra, vol. 6, p. 138 has the following narration attributed to Imam Ahmad:‏ 3' 


Laas‏ أَبُو & أَحْمَدُ Gi‏ سَلْمانَ Ss‏ قال: نا Gail Se‏ أَحْمَدَ بْنِ ci Qu «Qiii‏ أبي ois‏ : «مّن D‏ القْرْآنُ مَخْلُوقْء 568 GY US‏ القُرْآنَ 
مِن ail ale‏ وفيه cll SUL‏ فَإذا قال EAS SIS i s lia dia Je)‏ م al‏ لخ EG‏ لَه S aiis is ale‏ قال FL cad) : à‏ فيه من 383 ما 
جاءَكَ مِنّ (ela‏ [آل عمران [v‏ وقال ail‏ تعالى Gly)‏ تَرْضى عَنْكَ Seil‏ ولا النُصارى pete ei AS‏ قن ój‏ هُدى الله هْوَ الهُدى ol,‏ اتَبَعْتَ 
shal sl‏ بَعْدَ الذي جاءَكَ Go‏ العلم ما لَك al Ge‏ من Gly‏ ولا تصير) [البقرة + [VY‏ وقال تعالى eil Gilg)‏ تَيْتَ الَّذِينَ وتوا الكتاب 4g) OS,‏ ما auta | ga Á‏ 

وما d‏ بتابع agi‏ وما بَعْضُهُمْ بتابع AB‏ بَعْضٍ CSN ely‏ أهْواءَهُمْ من بَعْدِ ما cya 15) i) ela yo dal‏ الظَالِمِينَ) [البقرة »]١5‏ 


"4 He states in his Radd ‘ala al-Jahmiyyah, p. 139: 


بل نقول: إن الله لم يزل متكلمًا إذا شاء ولا نقول: إنه كان ولا يتكلم حتى خلق الكلام. ولا نقول: إنه قد كان لا يعلم حتى خلق علمًا فعلم» ولا نقول: a3‏ 
قد كان ولا قدرة له حتى خلق لنفسه القدرة 
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This understanding is supported by other statements made by Imam 
Ahmad, such as: 


- Imam Ahmad comparing Allah’s eternal attribute of Speech to His being 
eternally Knowledgeable and Forgiving,” yet no sinners existed from pre-eternity 
whom Allah was forgiving. Allah’s acts of forgiveness are volitional, yet Imam 
Ahmad compared His attribute of Speech to it as well. 


- Imam Ahmad saying that the Qur’an came out (kharaj ah) from Him when 
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He spoke it."^ The act of “coming out” is a temporal one, thus indicating that 


Imam Ahmad affirmed that Allah speaks at certain times. 


- Imam Ahmad being reported to have interpreted the word “made” (cies) 
in Surah 43:3, “Certainly, We have made (جعلناه)‎ it a Quran in Arabic...” to refer to 
a specific action by Allah that made the Qur’an into Arabic. '” This is extremely 
important since what Imam Ahmad is saying here is that he does not believe that 
the Qur’an in its Arabic form as we know it existed eternally but rather became 


Arabic at a certain point in time. 


- Imam Ahmad stating that Allah speaks at specific times, like on the Day 
of Judgment when He judges people"? and in paradise. " 


"5 Al-Ghulam al-Khallal in his Zaad al-Musafir, vol. 1, p. 304 reports Imam Ahmad as saying: 
غَفُورًا‎ calle LSA ail Jp gl 
"* [bn Battah in his al-Ibanah al-Kubrah, vol. 6, p. 36 has the following narration to Imam Ahmad: 


MESI An. AV تفسير‎ Ge iis أَحْمَدُ بْنُ‎ un الأَيْنُ قال:‎ S قال: 585 أبُو‎ «aki éy ail Se حَدَتّنا‎ QU «MAT UAR. أَبُو القاسم» قال:‎ isl 
«à ghd al y به.‎ anal all gh EÁ Ais, A قال‎ $5 ss ail, Á منۀ‎ 


"7 He said in his al-Radd ‘ala al-Jahmiyyah, p. 105: 


فلما جعل الله القرآن Us je.‏ ويسره بلسان نبيه ءلم كان ذلك Sed‏ من أفعال الله -تبارك وتعالى- جعل القرآن به ye‏ يعني: : هذا بيان لمن أراد هداه 
الله s causas‏ وليس كما زعموا معناه: أنزلناه بلسان العرب. 


"® [n his Dar’, vol. 2 pp. 37-38, Ibn Taymiyyah says that Al-Khallal report in his Sunnah: 


وقال الخلال في السنة: (أخبرني علي بن عيسى أن Skis‏ حدثهم قال: سمعت أبا عبد الله يقول: (من زعم أن الله لم يكلم موسى فقد كفر cally‏ وكذدب 
القرآن» ورد على رسول الله co pal Byte‏ يستتاب من هذه المقالة» فإن تاب وإلا ضربت عنق(. 

قال: (وسمعت أبا عبد الله قال: (وكلم الله موسى) (النساء: (Y ٤‏ فأثبت الكلام لموسى كرامة منه لموسىء ثم قال تعالى يؤكد كلامه: (تكليما) (النساء: 
ا 


القيامة؟ قال: ذ عبده ويسأله الله 


قلت لأبي عبد الله: (الله 
celis‏ لم يزل الله يأمر بما يشاء ويحكم؛ ولیس به عدل ولا مثل» كيف شاءء وأنى شاء.) 


" In his Dar’, vol. 2 p. 29, Ibn Taymiyyah says that Al-Khallal report in his Sunnah: 
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Bringing all of Imam Ahmad’s statements together, we can conclude that he 
believed that the Qur'an is eternal in the form of Allah’s Knowledge but became 
Speech at the time Allah spoke it. 


Even if, for the sake of argument alone, it is granted that Imam Ahmad 
believed that the Qur'an is eternal in its letters and sounds, this does not mean 
that he negated Allah's Speech as a volitional attribute whereby He can say new 
things over time or even possibly speak the Qur'an again. As shown earlier, this 
possibility appears to be the understanding of Ibn Hamid al-Hanbali. 


The Kalami Influence on Hanbalis Who Came Later 


Al-Qadi Abu Yəla, Abu Al-Faraj al-Shirazi, Ibn al-Zaghouni (527 A.H.), 
and other Hanbalis denied Allah's volitional attributes altogether, and not only 
Speech. In an attempt to ensure that they do not come across as having abandoned 
the theology of Imam Ahmad, scholars such as al-Qadi felt compelled to make 
taweel of some of Imam Ahmad's apparent statements that affirmed Allah's 
volitional attributes. 


وقال yl‏ بكر الخلال في GUS‏ السنة (أخبرني يوسف بن موسى أن أبا عبد الله - يعني أحمد بن حنبل - قيل له: أهل الجنة ينظرون إلى ربهم ويكلمونه 
ويكلمهم؟ قال: نعم» ينظر وينظرون call‏ ويكلمهم ويكلمونه» كيف شاء وإذا شاء). 


Ibn Battah reports the same in his al-Ibanah al-Kubra, vol. 3, p. 53:no 


قال أَحمَد: وَمَنْ قال: ail Uf‏ لا يُرَى في GAN‏ فهو AE M5 aed‏ 


وَقال: agii os iai, ll Ss habs‏ وَيُكلَمُونَهُ CHS Ras‏ شَاءَ Ij s‏ شَاءَ 
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One popular example concerns Imam Ahmad’s famous statement, “He 
speaks if He wills." Imam Ahmad here says that Allah’s speaking is interlinked 
with His will since the subjunctive, if (131), connotes that Allah's speaking is 
contingent upon His will. This, however, proved problematic for al-Qadi Abu 
Ya'la, as he was influenced by kalami arguments, which forbade that Allah could 


perform acts temporally. 


Another kalami argument, specific to Allah's speech, that the Asharis posed 
against Hanbalis such as al-Qadi Abu Ya'la who granted that God could only be 
timeless and not act temporally, is that affirming that Allah spoke the Qur'an in 
letters is problematic since letters are arranged in succession (i.e., the letter Alif 
comes before Laam, which comes before Meem), and speaking in succession entails 
speaking temporally. Thus, the Asharis pushed the kalami-influenced Hanbalis 
into a tight corner for simultaneously trying to affirm that Allah speaks in eternal 


letters and sounds yet is strictly timeless. 


In response, Al-Qadi, finding himself having to remain loyal to the aqeedah 
of Imam Ahmad while simultaneously trying to evade what he deemed to be 


troubling kalami arguments, ended up doing two things: 


1) He made ta'weel of Imam Ahmad's statement, “He speaks whenever He 
Wills,” to mean: “If He wills us to hear [His speech"].^ In other words, al-Qadi 


7? This statement is found in Imam Ahmad’s al-Radd ‘ala al-Jahmiyyah wal-Zanadiqa, vol. 1, p. 139: 

بل نقول: إن الله لم يزل متكلمًا إذا شاء 
There have been many arguments in modern times suggesting that this work has been falsely attributed to Imam‏ 
Ahmad. These have been sufficiently refuted by Nasir Aal Mut’ib in his book Daf’ al-Shukuk wal-Awham ‘an Nisbat‏ 


Kitab al-Radd. I do not wish to digress from the topic by diving into this matter. It suffices to note that all major 
Hanbali scholars in the madhab affirm this book’s attribution to Imam Ahmad, along with this statement. 


Moreover, different variations of the same statement have been attributed to Imam Ahmad, such as in Ibn Battah’s 
5 T 


al-Ibanah al-Kubra, vol. 7, p. 53: 
شاءء وإذا شاء‎ CS gale d pil eael) Ss s cial) إلى‎ Gy bib وقال:‎ 
And al-Ghulam al-Khallal in his Zaad al-Musafir, vol. 1, p. 301: 


cd. :]١ 55 [النساء‎ (Vas) 3x ثم قال‎ S ccs gal Aia Fal SE الگلام لمُوسى‎ Gul [VE [النساء‎ (Laki مُوسى‎ Jil AAS), قال:‎ cal ae أبا‎ Ran, 
Sai يشاءَء له‎ Ly | Jal ail يرل‎ al diei di alza, ice di des ti فمن يَقُضبي بن الخلق إلا‎ e يَوْمَ القيامة؟ قال:‎ xe AS; لله‎ e لأبي‎ 
شاع‎ aig شاءَء‎ CIS a ولا‎ Uae له‎ Gail” 


Thus, even without the attribution of al-Radd ‘ala al-Jahmiyyah wal-Zanadiqa to Imam Ahmad, it is settled in the 
Hanbali madhab that Imam Ahmad uttered and affirmed this statement in terms of its meaning. 


"Ibn Hamdan al-Hanbali (d. 695 A.H.) reports this from al-Qadi in his Nihayat al-Mubtadi'een, p. 26: 


وقال القاضي: إذا شاء أن يسمعنا 
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interpreted Imam Ahmad’s statement to mean that Allah has spoken from 
pre-eternity but merely ‘unveils’ His pre-eternal Speech at specific points in time 
to certain people if He wills. With this interpretation of Imam Ahmad’s words, 
al-Qadi can evade any potential charge that he has departed from Imam Ahmad’s 
aqeedah while simultaneously eluding any confrontation with the kalami 


argument that insists that Allah does not act/speak temporally. 


2) al-Qadi asserted that Allah’s speech is eternal, with Allah not speaking in 


succession. 


Of course, other Hanbalis explicitly responded to al-Qadi’s attempt to 
depart from the apparent words of Imam Ahmad ™ and even rebutted the idea of 


™ [n his work, al-Radd ‘ala man Radd ‘ala Shaykh al-Islam fi Mas'alat al-Hawadith, Ibn Qadi Al-Jabal al-Hanbali 
(d. 771 A.H.) challenges al-Qadi Abu Ya'la's attempt to make ta'weel of Imam Ahmad's statement that Allah speaks 
whenever He wills: 


وتأول القاضي أبو يعلى المشيئة في قوله إذا cold‏ على مشيئة الإسماع بناء على أن الكلام صفة نفسية Y‏ يتعلق بالمشيئة بل هو نعت ذاتي كالحياة 
والعلم» فقيل عليه هذا باطل لثلاثة أوجه أحدهما أن رد المشيئة إلى مشيئة الإسماع تأويل الكلام وخروج عن ظاهره بغير دليل» الثاني أنه يلزم منه 
قدم السامع لأن قوله لم يزل عبارة مستغرقة:» الثالث أن الإمام أحمد قال Lad‏ رده على الجهمية في قوله تعالى Gl"‏ جعلنا قرآنا عربيا" أي صيرناه على 
فعل من أفعالناء وهذا يخالف تأويل من تأول الجعل بمعنى التسمية.. 


Similarly, Ibn al-Mibrad (909 A.H.) addresses al-Qadi’s attempt to interpret Imam Ahmad’s words away from its 
apparent meaning by stating in his book Tuhfat al-Wusul ‘ila ‘Im al-Usul ‘ala Madhab Ahlus Sunnah wal-Jama'ah, 
pp. 106-107: 


وعندي أن الأمر على غير ما ذكره القاضيء وأن الأمر في ذلك على شيئين: الأول: القرآن كلام الله قديم» وهذا ليس له مدخل في كلام أحمد...الثاني: 
أن كلام الله je‏ وجل بالقرآن وتعبير القرأن قديم» وأن الله عز وجل لم يزل متكلماء ولا نقول: الكلام صفة حدثت نت له - فهو لم يزل متكلما من حيث 
الجملة من غير نظر إلى شيء. 


وقول أحمد. : ((متى شاء)) يعني: ae‏ يي ل GS ole Bee EDO‏ 
اذا شاء الكلام ن 


بغيره» وأما ما قالوه؛ يلزم منه أنه متكلم في كل وقت من الأوقات» وأن كلامه متصل مستمر على سائر الأوقات» وهذا يرده النقل والعقل. 
c c MEM n 1‏ 
us‏ 
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Allah not speaking in succession”. Nevertheless, Al-Qadi's views did survive in 
the school and were adopted by Hanbalis who came after him, especially those 


influenced by 'ilmul kalam. 


However, as we read on and examine the stances of various Hanbali 
scholars, we will come to see that al-Oadi's thought was not the prevailing and 


dominant one among Hanbalis. 


The Aqeedah of Hanbali Scholars: 


This is not an exhaustive list, but most of the important figures have been 
included. We will primarily move in chronological order commencing with Imam 


Ahmad himself and some of his major early followers. 


Followed by this, we will look at the split that occurred in the Hanbali 
school between those heavily influenced by ‘ilmul kalam versus those who 
remained strict Atharis with an aversion to permitting kalam to primarily 


influence the establishment of any creeds. 


Imam Ahmad (d. 241 A.H.) 


What was Imam Ahmad's aqeedah when it came to sifat? Did he do 
tafweedh of the meanings or affirm them? The answer is the latter. I will start by 


laying out the proofs for this, then address arguments for the former position. 


Evidence That Imam Ahmad Affirmed the Meanings of the Attributes 


Imam Ahmad pointed to his fingers to affirm fingers as a divine attribute. 
It is reported that when discussing the hadith about Allah placing the creation on 


His Fingers, Imam Ahmad pointed to each individual finger of his to emphasize 


"5 [bn ‘Aqeel (d. 513 A.H.) states in his al-Radd ‘ala al-Asha'ira, ed. Makdisi, p. 76: 


فإن قيل: إن المانع من أن يكون كلام الله تعالى بحروف هو أن الثاني من الحروف متأخر والأول متقدم والقديم لا يجوز أن يسبق بعضه بعضا فثبت 
أن الحروف مخلوقة لأنها مترتبة في الوجود» قيل: هذا يبطل عليكم بقول الله سبحانه لآدم ولعيسى: ((كن))؛ ومعلوم أن آدم خلق قبل عيسىء فإن قيل: 
إنما قال لآدم ولعيسى: ((كن)) في الأزل بقدم الوجود لآدم قبل عيسىء ولم يتقدم القول بعضه على بعض! 

قيل: هذا باطل؛ لقوله تعالى: ((إنما قولنا لشيء إذا أردناه أن نقول له كم فيكون)) ولا يخلو أن يكون جميع ما في الدارين شيئا واحداء أو أشياء كثيرة» 
فإن كان شيئا واحداء فإن دليل الشرع والعقل يمنع ذلك» ويثبت أن جميع ما في الدارين أشياء عدة» وكل شيء منها قال الله له: ((كن))ء ولا بد Í‏ 
يخلق شيئا بعد شيء!! فيكون ((كن)) - الذي يقول لكل شيء - منفردا من القول للشيء الآخرء وذلك يمتنع في حالة واحدة وساعة واحدة... 


ولا يخلو أن تكون حروفا متوالية أو غير متوالية» فإن كانت متوالية بطل ما قالوه» وإن كانت غير متوالية فيعكسونها في القرآن وذلك أن يقولوا: 
((صعيهك)) وهذا إن بلغوا إليه كفروا؛ لأنها إن كانت قرآنا لم يجز تغييرهاء وإن لم تكن قرآنا عندهم كفروا. 
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the affirmation of this divine attribute."* It would not have been odd for Imam 
Ahmad to do so, considering seeing that the Prophet (peace be upon him) himself 
is reported to have clenched and opened his fingers when relaying the same. Such 


a gesture entails recognition of the basic core meaning of the attribute. 


Moreover, Imam Ahmad used one attribute to argue for the existence of 
another. One of Imam Ahmad's proofs for us seeing Allah on the Day of Judgment 
is that Allah communicated that He would be coming in Surah 2:210 and Surah 
89:22." How did Imam Ahmad use these as proofs? He used them as proofs 
because he clearly understood these passages to entail that Allah will literally 
come in His essence and have a literal presence that would facilitate others to see 


Him. "6 


So not only does Imam Ahmad clearly understand the meaning of these 
passages in order to deduce from them that we can see Allah in the afterlife, but 
he also clearly affirmed their temporality, which entails that Imam Ahmad also 
affirmed volitional attributes for Allah. 


4 [t is reported in Abdullah b. Ahmad’s al-Sunnah, vol. 1, p. 264: 


سَمِعْتُ cul‏ » ثنا يَحْيى بْنُ caa‏ بحَدِيثِ gé la‏ الأغمش» عَنْ pataia‏ عَنْ alil‏ عَنْ ASE‏ عَنْ «dl se‏ عن Uf, : vtt. ÄN‏ الله يُمْسِكُ 
السّماوات عَلى أصْبُع» قال أبي: : جَعَلَ ok‏ يشي بأصابعه اراد " 3 


Ibn Hajar al-Asqalani also reports this in his Fathul Bari, vol. 13, .م‎ 397, through al-Khallal’s transmission from Abu 
Bakr al-Marudhi (d. 275 A.H.): 


gi 9695.3 حَتَى أتى عَلى آخرها‎ SS يَضَعْ إِصْبَعًا على إصْبَع‎ deals Dai سَعِيدٍ وقال وجَعَلَ يَّخْيى‎ OF عَنْ يَخيى‎ XI في كتاب‎ Qus أَحْمَدُ بْنُ‎ AS AI 


Sa Gall Se يُشير بأصبع أصبع ووّقع في حَدِيث بن عَبَاس‎ ail e LISI, وقال‎ lali عَنْ أبي بكر المروزى عَنْ‎ Aa في كتاب‎ quá ois 
على‎ Quali السّماوات على 03 والأَرْضبِينَ عَلى ذِهِ والماءَ عَلى ذه‎ Sil cca يا أبا القاسم إذا‎ O ii فقا كَيْفَ‎ LL ولام فقال يا يَهُودي‎ Cro iaa es 
الإيْهامَ‎ ab As GU SVG) ruins, ssl يَعْنِي‎ aks. عَلى ذه وأشارَ أبُو‎ GEL lay ذه‎ 


"5 [bn Battah in his al-Ibanah al-Kubra, vol. 7, p. 53 relays this narration: 


وقال ail xe gl‏ قَوْلُ ail‏ تعالى: Ja)‏ يَنُظْرُونَ إلا أنْ ail Secale‏ في cs‏ مِنَ العّمام والملانگة) [البقرة + [Y Y‏ (وجاءً (lacs cs ball y a5‏ [الفجر 
۲ فمن قال: إِنَّ PETERE‏ 


"* Even al-Qadi Abu Ya'la conceded that Imam Ahmad's report, when taken on its apparent reading, suggests a 
literal coming of Allah in His Essence on the Day of Judgment; he states in his Ibtal al-Ta’weelat, vol. 1, p. 158 


ظاهر هذا أن cadi aa‏ ء ذاته» لأنه | بذلك c‏ از رؤيته» وانما بذلك ع از رؤيته إذا كان الإتيان وا e‏ مضافا | 
وطاهر ن gee n8‏ حتج جواز رؤيته؛ وإنما يحتج جوار )2$ 3030 
الذات 
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Moreover, Imam Ahmad appealed to the Qur’anic passages on Allah's 
“coming” as proof that Allah exists with a limit (hadd) between Him and the 


creation. "? 


Similarly, Imam Ahmad is reported to have appealed to Allah’s speaking 
and descent as proof that He would be seen in the afterlife’? since a being that 
literally speaks and descends can also be seen. This, once again, clearly implies that 
Imam Ahmad understood the meaning of descent. Otherwise, how could he have 
deduced from a word whose meaning he allegedly does not know that Allah could 


be seen? 


Al-Khallal reports that the madhab of Imam Ahmad affirms the literal 
meaning of face as attested by Surah 28:88 and that we must not change the 


130 


meaning of the ayah. 


Addressing an Argument That Imam Ahmad Was a Muffawwidh 


A popular argument put forth to try to demonstrate that Imam Ahmad was 
a mufawwidh concerns a narration in which he states regarding scriptural texts on 
sifat such as descent and seeing Allah, that we believe in them *without modality 


» Ig 


and without meaning. 


Some would argue that since Imam Ahmad mentioned both modality and 


meaning, one cannot argue that he merely did tafweedh of the modality. 


" For more on Imam Ahmad's stance on ascribing Allah with a hadd, see Nasir Aal Mut’ib, Daf’ al-Shukuk 
wal-Awham ‘an Nisbat Kitab al-Radd, pp. 116-120. 


28 Al-Khallal has it in his Sunnah, ed. Aal Hamdan, vol. 2, p. 341: 
قال:‎ tài كيف تغرف‎ Al المباركء أنه قيل‎ oil oe Babs بن‎ A apres وقيل» لَهُرَوى‎ cil ale المَرُوذِيٌ» قال: سَمِعْتُ أبا‎ JS lus 
d VV + والملائگة) [البقرة‎ qui مِنَ‎ lli في‎ du aao GI YI يَنْظْرُونَ‎ Da) wal ae قال أَبُو‎ d dgtl y ذلك عَنْهُ‎ usb فقا‎ ay عَلى العَرْش‎ 
[YY صَفًا) [الفجر‎ Lice رَبك والملّكُ‎ alas) قال:‎ 
"9 [bn Battah reports Imam Ahmad's remarks in vol. 7, p. 326 of his al-Ibanah al-Kubra: 


SAY فى‎ o 3 AM Ój على‎ D AR هذا‎ cale AES يَوْمَ القيامة» ووضع‎ odis oE 5 من گلام» وتُرُولٍ‎ Andi ما وصّف به‎ HY 


° Al-Khallal states in Al-'Aqidah lil-Imam Ahmad, vol. 1, p. 103: 

ومذهب أبي عبد الله eal‏ بن QR‏ 8 أن لله leas‏ لا كالصور المصورة والأعيان المخططة بل وجهة وصفه بقوله egi JS)‏ هالك إلا وجهه) ومن 

غير blita‏ فقد ألحد عَنهُ وذَلِكَ oe‏ وجه في الحَقيقة دون المجاز ووجه الله باق لا يبْلى وصقة لَه لا تفنى ومن eS‏ أن وجهه تفسه فقد ألحد ومن غير 
blita‏ فقد كفر ولَيْسَ معنى وجه معنى isd‏ عنده ولا صُورَة ولا تخطيط ومن قال ذلك فقد ابتدع 

"In his Ibtal al-Ta’weelat, Al-Oadi Abu Ya'al relays the following narration through Hanbal b. Ishaq: 


قال حنبل: قال أبو عبد اله في الأحاديث التي تروى «إن الله تبارك وتعالى ينزل إلى سماء الدنيا» alll y‏ يُرى» وأنه يضع قدمه وما أشبه بذلك: نؤمن بها 
.ونصدق بهاء ولا كيف ولا معنىء ولا نرد شيئًا منهاء alei g‏ أن ما قاله الرسول zi‏ حق إذا كانت بأسانيد صحاح 
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Assuming that the phrase is authentic, another narration with an added 
qualifying phrase clarifies what is meant. In another narration found in Ibn 
Battah’s al-Ibanah al-Kubra, vol. 7, p. 58, we find the added qualifier: “without 
modality, and without meaning, except that which Allah described Himself 


with."* 
With this critical added qualifier, we learn two things: 


1) Imam Ahmad forbade describing Allah with terms that implied meanings, 
which Allah Himself did not describe Himself as such. 


2) Imam Ahmad knew the meaning of what Allah described Himself with since he 


made an exception for the acceptance of those meanings. 


Thus, his phrase *without modality" is meant to refute anthropomorphists, 


while his phrase *without meaning" refutes negators of Allah's attributes. 


Furthermore, the actual narration alludes to seeing Allah, and everyone 
agrees that the Hanbalis did not make tafweedh of the meaning of this. It is 
impossible to assert that Imam Ahmad denied knowing the meaning of scriptural 


texts on seeing Allah, given everything else he said about the matter. 


* The report states 


قال ull de sth‏ ونَحْنُ Gel‏ بالأحاديث في هذا Gila LS la S cla SE s‏ بلا HS‏ ولا Aa‏ 
في LEM‏ والآخِرَةء وتَعُودُ ally‏ مِنَ الرَّللِء والارتياب والتنّكٌ ]33 على OS‏ شَيْءٍ قدي -[59]- 
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The Aqeedah of the Earliest Followers of Imam Ahmad: 


Some of the earliest followers of Imam Ahmad might have been criticized 
for some errors in affirming attributes that they should not have. However, 
generally speaking, their foundational approach aligned with Imam Ahmad's. They 
affirmed Allah's volitional attributes and knew the meanings of the attributes, 
even though they avoided using the term huduth (temporal origination), given 


that their terminological use of it equated to creation. 


Imam Harb Al-Karmani (d. 280 A.H.) 


Imam Harb Al-Karmani affirmed that istiwa means sitting (julus), which is 


proof that he did not do tafweedh of the meaning here. '? 


Also, Al-Karmani"^, similar to Imam al-Darimi'?, affirmed movement for 
Allah by contending that the distinction. between the living and dead is 


movement."* 


Ibn Taymiyyah reports that some from the Salaf, such as Nu'aym b. 
Hammad, Al-Bukhari, Ibn Khuzaymah, and others avoided the word “movement” 


3We read in Kitab as-Sunnah: Min Masaa'il Harb b. Ismail al-Handhali al-Karmani, vol. 3, pp. 1117-1118:‏ 
سمعت LÍ‏ جعفر أحمد بن سعيد - قال أبو محمد: هذا أحمد بن سعيد الدارمي خراساني» وليس هذا الرباطي» وقد كتبت عن الرباطي أيضًا - يقول: 
سمعت أبي يقول: سمعت خارجة بن مصعب يقول: الجهيمة كفارء لا تنكحوا إليهم» ولا تنكحوهم؛ ولا تعودوا مرضاهم» ولا تشهدوا جنائزهم؛ وبلغوا 
cla d cud cto oe aa‏ لأز واجون» 
ثم قرأ: (طه * ما [Y - Y 41] ( i53 GI yall able ul 5i‏ إلى قوله: (الرَّحْمَنُ ule‏ العَرْش اسْتّوى) [طه [o‏ وهل يكون الاستواء إلا الجلوس. 
"He said in his book Al-Sunnah, p. 50:‏ 


والله تبارك وتعالى سميع لا يشك» بصير Y‏ یرتاب» cedem Y ele‏ جواد Y‏ يبخل» حليم Y‏ يعجل» حفيظ Y‏ ينسىء يقظان Y‏ يسهوء رقيب لا يغفل» 


يتكلم ويتحرك c‏ ويسمع ويبصر... 


55 He in said in his Naqdh ‘ala al-Marrisi, p. 215: 


Sy‏ الحَيّ القَيُومَ Duis‏ ما يَشاءُ ويَتحَرّكُ إذا شاءَء ويهبط ويرتفع إذا cut‏ وينقبض Gul g Hy lli,‏ إذا شاءَ؛ لأنَّ أ 
التّحَرّكَ. 
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Imam Al-Bukhari did not use the word “movement” but “action” instead when affirming it necessarily to Allah as 
proof that He is living. He said in his Khalq Af’al al-‘Ibad, p. 85: 


si Oa ومن لم يكن‎ A s DAL وأ ي قمن كان‎ «lis oai كلام الب‎ Oates del, 


ميب 
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and instead described it as “action” in order to relay the same point that volitional 
attributes are to be affirmed for Allah.” 


It must be stressed that opposition to the use of the word *movement" was 
primarily spurred by a desire to avoid affirming and negating that which Allah did 
not do so Himself, as reported by Imam Ahmad”*; nevertheless, some Hanbalis 


still used the word “movement.””” 


Abdul Wahhab al-Warraq (d. 251 A.H.) 
Imam Ahmad spoke highly of him to the extent that he was asked whom 
the people should ask after Imam Ahmad, and he replied, “Ask Abdul Wahhab.” 


Abdul Wahhab believes that Allah's istiwa meant that He sat (qa'ada)'*, 
which indicates that he not only affirmed a meaning for istiwa but also affirmed 
volitional attributes for Allah, as “sitting” is a temporal act. 


77 He said in his Dar’, vol. 2, p. 8: 


اي لح مي ل "eee icum ROT‏ 
يثبتون المعنى الذي يثبته هؤلاء» ويسمون ذلك فعلا co gai g‏ ومن هؤلاء من يمتنع عن إطلاق لفظ الحركة لكونه غير مأثور. 


وأصحاب أحمد منهم من يوافق هؤلاءء ك أبي بكر عبد العزيز وأبي عبد الله بن بطة وأمثالهما 
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Ibn a states in vol. 1, p. 72 of his Istiqamah: 


ربه منك 


He also states in vol. 5, p. 577 of Majmu' al-Fatawa: 
Ó حَرْبُ‎ 8S5 ual S AN Sal قَوْلُ‎ AH بش بشر المريسي ونَصَرَهُ عَلى‎ gle الحَرَگة في كتاب نَقَضَهُ‎ Bil الدارمي في إبات‎ agate بْنُ‎ uie EST 
وإسحاق بْنَ‎ Jia خمد بْنَ‎ dli مِنهُمْ عَلى‎ quil Gee 585, والحَدِيثْ قاطبَة‎ Mal Jai Ge السُنَّة 4 والأئّر‎ Jai Cite Na Xu إسماعيلك الكرماني:‎ 


fusa يقُول: المغنى‎ AE y الحَديث‎ Sal وكثِيرٍ من‎ 2 stale Gi atl ke قول أبي‎ hy مَنصُور.‎ Gi الحميدي وسَعِيد‎ URSI بْنَ‎ ail Xe y $42 981) 
به‎ SI مَجيءِ‎ piel Lil هذا‎ (sls َكِنْ لا‎ 


3? This could possibly explain the Ashari scholar Ibn Asakir’s (d. 571 A.H.) comments in his Tabyeen Kadhb 
al-Muftari, p. 150 where he alleges that the ‘anthropomorphists’ claim that God descends by moving from one place 
to another: 


وقالت المشبهة والحشوية النزول نزول ذاته بحركة وانتقال من مكان إلى مكان 
“Tt is relayed in the Wara‘ li-Ahmad aa the transmission of al-Marudhi, p. 7:‏ 


Qui‏ مَل we‏ ! رهاب 


"A]-Qadi Abu Ya'la on page 592 of his Ibtal al-Ta'weelat reported this from Al-Khallal: 


فروى أبو بكر الخلال عن: عبد الوهاب الوراق أنه قال: استوى, قال: قعد! 
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Abu Ishaq b. Shaaqla (d. 369 A.H.) 

Al-Qadi Abu Ya’la in his Tabaqat al-Hanabila, e.d. Al-Faqi, vol. 2, page 128 
onwards relays the story of Ibn Shaagla's exchange with a Mutakallim. Some 
things worthy of note are: 


- Page 129 - Ibn Shaaqla explicitly implies that we should believe in the 
dhahir (apparent) meanings of the nusus (texts from the Qur'an and Sunnah) on 
Sifat, unlike his opponent. In fact, he went further by refuting his interlocutor 
who denied that Allah touched Adam (peace be upon him) by stating that if that 
were so, then he (i.e., the Mutakallim) equated Adam with the rest of creation. 
This shows that Ibn Shaagla affirms that Allah literally touched Adam. 


- Page 135: Ibn Shaaqla explicitly states that we should believe in the dhahir 
meanings, and he clarifies to his opponent that tashbeeh is an explicit likening of 
Allah’s attributes to the creation. 


Also, in the work, Abu Ishaq ibn Shaagla al-Hanbali...Hayatahu wa-Aaraa'ahu 
al-‘IImiyyah, by Muhammad al-Ibad, we read on page 35 the quote of Abu Ya'la in 
his Ibtaal al-Ta’weelat where he cites Ibn Shaaqla disputing Hanbal ibn Ishaq’s 
narration of Imam Ahmad allegedly making ta’weel of Allah’s coming. Ibn Shaaqla 
insists that Imam Ahmad went with the dhahir in that it is the essence (ذات)‎ of 
Allah that comes. 


Thus, not only was Ibn Shaaqla clearly not a mufawwidh, but he also quite 
clearly affirmed Allah’s volitional attributes as well. 


Ibn Battah al-Akbari (d. 387 A.H.) 
In his Al-Ibanah al-Kubra, specifically in the book on refuting Jahmites, Ibn 


Battah gives several clear indications that he is not a mufawwidh and affirms the 


volitional attributes. 


In volume 2 of the book’, we read on page 178 that after citing Surah 16:40, 
“If We ever will something "to exist’, all We say is: “Be!” And it is!” Ibn Battah 
explicitly states that Allah’s saying of “Be” precedes the existence of the thing that 
emerges into existence. This undoubtedly demonstrates that Ibn Battah believed in 


the temporality of Allah’s actions and speech. 

Again on page 197, Ibn Battah talks about how Allah’s will precedes His 
saying of “Bel”. 
'* For the references that immediately follow, see volume 2 of the third book in the Ibanah, entitled, Ar-Radd ‘ala 


al-Jahmiyyah, accessible here. For access to all the volumes of the book, refer here. This volume is the sixth volume 
in the entire series. 
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On pages 200-201, Ibn Battah stresses that Allah does not create His own 
Speech, as that would entail the creation of His knowledge and power, but just as 


Allah always existed with knowledge, He also always existed speaking. 


In the third volume of the book, '? there are also several relevant points 


worthy of mention: 


- Narration 56, page 61. In the context of speaking about the ahadith of 
seeing Allah, Ibn Battah relays a narration from Al-Qassim bin Sallam (d. 224 
A.H.) that we should not make tafseer about such statements and that we should 
just pass them along. However, it is very clear that Ibn Battah did not understand 
such phrases to entail tafweedh of the meaning since Ibn Battah relayed this 
narration in his section on proving that Allah can be seen (with our own eyes, too; 
see the title of his section on page 1). Thus, suggesting that Ibn Battah did not 
know the meaning of all the ahadith he relayed would be senseless and absurd. 


- Page 9r When discussing Allah’s attribute of laughter, Ibn Battah 
emphasizes that we do not ask “how?” and “why?” when it comes to such 
scriptural texts. If he were a mufawwidh of the meaning, he would have been 
expected to say, “Do not ask what this means.” He does the same thing on page 201 


when discussing Allah's descent. 


- Pages 131-132: Ibn Battah explicitly says that we know the meaning of 
astonishment when ascribed to Allah (see Surah 37:12). This is definitive proof that 
he was not a mufawwidh of the meanings of the attributes of Allah. 


- Page 206. Ibn Battah cites in approval a narration from Yahya b. Ma’een 
(233 A.H.) stating that if the Jahmite asks, “How did He descend?" that you 
respond in turn, “How did He elevate?” This is explicit proof that the meaning of 
descent is known since its antonym, elevation, was referred to in order to counter 


the Jahmite. 


- Pages 239-240. If we see the excellent hypothetical exchange Ibn Battah has 
with the Jahmite who negates descent for Allah because (according to the Jahmite) 
it would entail Allah disappearing from one location and reappearing in another, 
we clearly see that Ibn Battah is not a mufawwidh given the way he responds to 
the Jahmite. 


'5 For the references that immediately follow, see volume 3 of the third book in the Ibanah, entitled, Ar-Radd ‘ala 
al-Jahmiyyah, accessible here. For access to all the volumes of the book, refer here. This volume is the seventh 
volume in the entire series. 
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Ibn Battah affirms Allah’s descent but refuses to describe it and limit it and 
submits that Allah’s descent should not be compared to the creation’s. However, if 
Ibn Battah did tafweedh of the meaning of descent, then this kind of response 
would be entirely unnecessarily, as it would have been sufficient to respond to the 
Jahmite by saying, “Stop assuming that descent here means the idea of moving 
from top to bottom as you are accustomed. We have no idea what this word 


means, so you have no justification in making ta’weel of this narration.” 


Instead, Ibn Battah simply stresses to the Jahmite that he should not limit 
God by comparing Him to His creation. All this presumes that Ibn Battah and 
others know very well what descent means at its core but plead ignorance to its 


modality. 


- Page 244. Once again, Ibn Battah emphasizes that we do not ask “how?” 
and “why?” He also says that we should not delve into their tafsir and meanings, 
but he also makes an important qualification: we should stop “where our Imams 
and Shaykhs stopped." This is an important qualification, as he stresses not 
making any baseless and unprecedented interpretations of the meanings of the 
attributes, not unconditionally. Similarly, in his Ibanah al-Sughra, he makes this 
point even more explicit on page 88. This, once again, demonstrates that he 
knows the meaning of the sifat; otherwise, an appeal to precedent on any proposed 


meaning is senseless. 


- Page 270, and narration no. 210 on page 278: By seeing the title of the 
section on affirming Allah's fingers without modality, in addition to the narration 
stressing that we do not delve into the nature and modality of Allah’s fingers, 


there can be no doubt that the meaning is presumably known. 


- Pages 319-321: Ibn Battah shows that he makes no distinction in how he 
approaches Allah’s attributes, be it Allah’s Hearing, Seeing, Knowledge, Hand, etc. 


On page 517 of volume 70 Ibn Battah clearly demonstrates that he knows 


the meaning of Allah’s grasp (qabdah). 


Overall, just by pondering the narrations Ibn Battah relays in his book, it 
becomes evident to the reader that he knows the meaning of the scriptural texts 


he uses as he builds his case. 


There is only one statement of Ibn Battah that mufawwidhs could try to use 
to their advantage on page 118 of his Ibanah al-Sughra, where he states that the 
path of the scholars is to not delve into their meanings; however, given everything 


"^ Accessible here. 
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else presented, it would be dishonest for them to override everything with this 
vague statement. As discussed and shown, Ibn Battah clearly refers to 


unsubstantiated meanings without precedent and purely based on conjecture. 


Ibn Hamid (d. 403 A.H.) 


Ibn Hamid was one of the greatest students of Abu Bakr al-Khallal.'^ He 
was excessive in his affirmation of the attributes, even going as far as saying that 
Allah makes contact with the Throne and that His descent entails movement.“ 


He held that istiwa means to sit.“ 


Ibn Hamid also said that Allah's coming on the Day of Judgement is like 
His descent." This is explicit proof that he viewed Allah’s coming and descent as 
being similar in terms of their shared implied ‘movement’ of Allah from his 


perspective. 


Moreover, al-Qadi Abu Ya’la relays an important statement from Ibn 


Hamid where he makes it clear that Allah’s act of istiwa is not eternal, and he 


'5 Imam adh-Dhahabi in said in vol. 13, p. 18 of his Siyar ‘Alam an-Nubala: 


es‏ الحَنابلّة» ومُفتيهم» ie gil‏ الله الحَسَنُ Gp‏ حامد بن عَلِيَ ce‏ مَرُوانَ... هُوَ TSI‏ تَلآمدَةِ أبي SS‏ غلام الخلال. 


6 Ibnul Jawzi in his Daf’ ash-Shubah, ed. Al-Kawthari, p. 49, reports Ibn Hamid as saying: 
وينزل من مكانه الذي هو فيه» وينتقل‎ cal هو على العرش بذاته مماس‎ 
"7 Al-Qadi Abu Ya'la in his ar-Riwayatayn wal-Wajhayn, ed. Al-Khalaf, pp. 52-53 relays that Ibn Hamid said: 


وقال شيخنا أبو عبدالله: الاستواء بمعنى المماسة وأنه قاعد على عرشه. وهو قول عبدالوهاب. قال شيخنا أبو عبدالله: أحمد قد أثنى على عبدالوهاب» 
وقال: هو cole!‏ وذلك أن إطلاق الاستواء في لغة العرب هو ما ذكرنا فيجب أن يحمل عليه 


'* [bn Taymiyyah in Majmu’, vol. 6, p. 166 reports Ibn Hamid as saying: 

Lae y‏ يَجِبُ oeil‏ به Masa La Il‏ إلى الحَشر يَوْمَ القِيامَة بِمَثابَة 55 Al‏ إلى سّمائه 
This is certainly not Ibn Hamid’s invention, as Ishaq b. Rahawayh was once asked how Allah descends, and he‏ 9' 
merely cited Surah 89:22 about Allah’s coming on the Day of Judgment. Based on this, he contended that since‏ 
Allah is coming on the Day of Judgment, no one can prevent Him from coming today either:‏ 


قال: كيف ينزل؟ فقال له إسحاق: أثبته فوق حتى أصف لك النزول. فقال الرجل: أثبته فوق. فقال إسحاق: قال الله: (وجاء ربك والملك صفا صفا) 
الفجر YY‏ فقال الأمير عبد الله: يا أبا يعقوب هذا يوم القيامة. فقال إسحاق: أعز الله الأمير» ومن يجيء يوم القيامة من يمنعه Sa gall‏ 
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analogized that to Allah’s speaking and descent, all clearly showing that he 


believed in the temporal origination of these actions. ° 


In conclusion, Ibn Hamid was undoubtedly not a muffawidh, and he 


affirmed Allah's volitional attributes. 
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See ar-Riwayatayn wal-Wajhayn, ed. Al-Khalaf, p. 60, where he states: 


فذهب شيخنا أبو عبد الله -يعني ابن حامد_ إلى أنه نزول انتقال» وقال: GY‏ هذا حقيقة النزول عند cca pall‏ وهذا نظير قوله في الاستواءء يعني قعدء 
وهذا على AUS‏ حديث عبادة بن الصامتء ولأن أكثر ما في هذا أنه من صفات الحدث في حقناء وهذا لا يوجب كونه في حقه محدثّاء كما الاستواء 


كان هذا يوجب الحدث في صفاتناء ولا يوجبه في caia.‏ كذلك النزول 
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CHAPTER 8 
EFFORTS OF SHAYKH SUHAIB 
HASAN FOR PALESTINE AND HIS 
MEMOIRS PART 21 


Efforts of Shaykh Suhaib Hassan for Palestine 
and his Memoirs part 21 


Shaykh Suhaib Hasan wrote the first parts of his Memoirs in English which 
covered his time in India, Pakistan, KSA and Africa. As for the period of his time 
since his arrival in the UK, he is writing it in parts in Urdu in the magazine “Sirat e 
Mustageem” and he has given us the permission to translate these articles into 
English. The first 20 parts of his Memoirs in English have been compiled in the 
form of a Book which is currently under revision by his daughter Ustadha Khola 
Hasan and which should be printed soon on Amazon insha Allah. 


This period of his life is very beneficial for students of knowledge in the UK 
as well as laymen, so they can learn what achievements Shaykh Suhaib Hasan 
accomplished and also his work with Shaykh Mahmood Ahmad Mirpuri and other 
scholars. Shaykh Suhaib Hasan established the Islamic Sharia Council with many 
scholars, the Azhari scholar Shaykh Sayyid Mutawali Darsh was its first president 
and Shaykh Mahmood Ahmad Mirpuri was appointed as its first secretary general. 
The main structure was established by Shaykh Suhaib Hasan and Shaykh Kahlid 
Mahmood (from Manchester). Mufti Barkatullah from UKIM was a member from 


the beginning and he is also currently a member. 


After the death of Shaykh Mahmood Ahmad Mirpuri, Shaykh Suhaib 
Hasan moved the Islamic Sharia Council to London and he is its current 
president. Shaykh Mahmood Ahmad Mirpuri in an annual conference of Markazi 
Jamiat Ahl e Hadith UK also invited Shaykh Sayyid Mutwali Darsh alongside 
Saudi scholars and Shaykh Sajid Mir. Such beneficial information will empower 
the next generation of Madinah graduates to join international conferences in the 
same manner as Shaykh Ozair Shams was invited to a conference in Al-Azhar on 
Ahlus Sunnah and his paper was published by Jamiyah Al-Azhar with others. By 
such, new Madinah graduates will have an international influence, meet heads of 


states and promote correct Islam at high levels of states. 


Shaykh Suhaib Hasan was also recently re-elected as President of the 
European Council for Fatwa and Research (Al-Majlis Al-Eurobi lil Ifta wal 
Buhuth) in Turkey and his paper against Taqlid in 122 pages was approved and will 
be published insha Allah in the form of a book by the European Council for Fatwa 
and Research. The Saudi scholar of the Lajnah Shaykh Sulayman As-Sani' was also 
previously a member of this European body of Fatwa. By joining these 


international bodies and forums, Ahl e Hadith can give the proper Fatawa and 
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promote their Maslak at high level and have a global influence and benefit laymen 


who consult such forums and bodies. 


A day before the meeting of the European Council for Fatwa and Research, 
the Turkish government organised an international conference on Palestine which 
was televised and in which the Turkish religious affairs minister Shaykh Ali 
Derbas, Shaykh Abdul Majid Zendani and other scholars were present. May Allah 
3i. reward Shaykh Suhaib Hasan for all his efforts on Palestine which gives a good 
image to laymen about our school of thought that its stands with the oppressed. 


Below is the translation of the first article of Shaykh Suhaib Hasan about 
his Memoirs in the UK. I have named it “Memoirs part 21” as his previous English 
articles about his Memoirs from the time of India, Pakistan, KSA and Africa 
reached part 20. The name of the Urdu article is “Gahe Gahe Baz Khawan e Qissa 
Pareena ap Beeti” part 1. 


My Memoirs part 21 by Shaykh Suhaib Hasan, translated by Ali 
Hassan Khan 


1) My first residence in London 


I was totally new in London with my wife and 5 children. May Allah جه‎ 
reward one of my friend who studied with me in Madinah, Hafiz Nithar Ud Din 
Ahmad, who welcomed us at Heathrow airport and had rented for us a temporary 
house in Shepherd Bush. We went to his house first and afterwards to our 


residence. 


The houses in London are mostly of 2 or 3 levels with their walls touching 
each other as if they were built by the same company. If you want more spacious 


places, then you will have to go for a semi-detached house. 


My first temporary residence was from the first of its kind. After 2 or 4 
houses, it was a (former) pub, a public place where alcohol used to be drunk. What 
is funny is that this building of 2 levels did not have a bath. A public Hammam 
was present at the end of the street to compensate for this absence, but going 
there was impossible for us. Hence in the first level of this house, a shed at the 
back side attached to the Kitchen was used as a temporary bath, and a large sheet 


was put on one of its open side to make it totally veiled. 


I remained there for approximately a month. In this period of time, I came 
to know the ancient Masjid of East London. This Masjid at the time was a big hall 
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composed of pre-fabricated sheets, it was not in the form of a building yet. I had 
the pleasure to start weekly lessons of Tafsir of the Quran there. Mostly 
Bangladeshi Muslims live in East London but due to Bangladesh being formerly 
East Pakistan, they knew Urdu very well. That is why they welcomed lessons in 
Urdu. 


The lessons started in August 1976 and continued with consistency for 13 
years. I reached approximately Surah Ash-Shu'ara there and then decided to move 
these weekly lessons to the Masjid that I had established, meaning Masjid Tawhid. 
Shepherd Bush is in West London and the tube station near the Masjid (Aldgate 
East) is in the East, so the travel had to be done by underground trains. 


The causes to leave this temporary accommodation occurred soon. We saw 
one night that a knife crime was committed next door and a great number of 
policemen arrived and arrested many people. O Allah! In which neighbourhood 
did we arrive? We came to know afterwards that on many occasions at night in the 
back garden, some drug users would cross the fence and use drugs in our garden. 
We should keep in mind that this occurred in August when the weather was hot 


and the days were very long. 


At this time, I had met Rasheed Ahmad Siddiqi who was attached to UKIM 
(UK Islamic Mission). I had an old acquaintance with him. Around 1957, he was 
the headmaster of a school in Lyallpur and he had a deep link with my noble 
father Shaykh AbdulGhaffar Hasan. He and his wife would come to our house at 
the time I had passed exams of Matric and joined Government College Lyallpur 
(Faisalabad now). At the time I became the first student of Jamiyah Ta’leemat 
Islamiyah established by Shaykh AbdurRaheem Ashraf and my noble father was 


its first teacher. 


When I mentioned to Rasheed Ahmad Siddiqi about my accommodation, 
he informed me that he has a house in his area (Wood Green) under his 
management, and the owner of this house was a Pakistani teacher who had gone 
for 3 years to Nigeria on deputation ,so we found peace by moving there. It was a 
small house on Granger Rd in Wood Green but we considered it as an immense 
blessing. The children's primary school was at few steps away and the post office 


was round the corner. 


We spent our next 3 years in this house. Radiators were not common at this 
time to keep houses warm in the winter. We purchased a heater running on 


kerosene oil which would provide us heat on cold days and extremely cold nights. 
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To obtain electricity and gas, we had to use 10 pence coins and we tried to keep a 


great quantity of these coins so we could keep having electricity and gas. 


2) Da’wah activities 


As mentioned earlier, may Allah (Ta’ala) reward the committee of East 
London Masjid which welcomed me on the First August 1976, 3 days after I had 
arrived in London, to give a Friday Khutbah and on the 24th of September, I gave 
the Khutbah of ‘Eed. I started my weekly lessons of Tafsir which continued for 13 


years consecutively. 


I became attached to the Pentonville prison in London and from 
December 1976, I started to come there on a weekly basis to lead the prayer for the 
Muslim prisoners. Fulfilling the obligation to provide them with religious 
guidance was my primarily aim. After being known a bit more,, I delivered 


Khutba in East Ham Masjid then in many other mosques in and around London. 


In February 1977, 1 felt happily surprised when I received the invitation to 
participate in a conference on the topic “Da’wah and Dua'at" from my beloved 
Islamic University of Madinah. More than 300 scholars and thinkers were invited. 
The name of Shaykh AbdulAziz ibn Baz, who was the president of Dar Al-Ifta in 
Riyadh and the Grand Mufti of KSA, was suggested to be the president of this 
conference but he insisted that Shaykh AbdulMuhsin Al-Abbad, the president of 
the Islamic University of Madinah, should preside the conference. As for the 
decision on who will be the secretary of this conference, the previous Mufti of 
Egypt Shaykh Hasanyn Muhammad Makhluf recommanded the name of Shaykh 
Yusuf Al-Qardawi, but acting on the Sunnah of Shaykh Ibn Baz, he advised that 
Shaykh Muhammad Al-Ghazali should be the secretary and this suggestion was 
supported by the famous Syrian scholar Muhammad Al-Mubarak. Thus Shaykh 


Muhammad Al-Ghazali became the secretary of this conference. 


It is worth mentioning that the Saudi TV requested the permission to show 
the conference live but Shaykh AbdulMuhsin Al-Abbad opposed it arguing that 


taking photos is Haram and he cannot allow such a forbidden matter. 


Some Sub-committees were formed, I was part of the 5" committee whose 
aim was to analyse the movements against Islam. Upon the recommendation of 
our teacher Shaykh AbdulQadir Shaybah Al-Hamd, the president of this 
committee was Ustad Mahmood AbdulWahab Fa'id and I was nominated as its 
secretar.The secretaries of the other 4 committees had guidance from Shaykh 


AbdulMuhsin Al-Abbad, Shaykh Muhammad Al-Ghazali and Ustad Mahmood 
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Shith Al-Khattab. Shaykh Yusuf Al-Qardawi prepared the paper of the resolutions 
of the conference, and 25 out of the 39 recommendations of our committee were 


presented at the announcement of the conference. 


I met many old friends in this conference among whom Muhammad 
Ibrahim Khalil from Mombasa, the leader of those sent in Africa (by Dar Al-Ifta) 
Muhammad Ahmad Madkhali, Muhammad Ali Mirza from Kenya, and a friend 
from the Islamic University of Madinah from Brazil, Ahmad Salih Al-Muhayiri. 
Al-Muhayiri was (originally) from Syria and he was a class fellow of Allamah Ihsan 
Elahi Zaheer. He was also always accompanying him even when drinking and 


eating. 


I do not recollect more details of this conference. From one of my old 
writing, I remembered that on my way back to London, I met two important 
personalities from Pakistan travelling on the Saudi flight. One was Qadhi 
Humood Ar-Rahman who was formerly Chief Justice of Pakistan and he was 
famous for his report on the incident of East Pakistan. The Second was Sharif 
Pirzadah who was a minister in the Ayub Khan era. Sayid Saleem Kayani came to 


the airport and dropped me to my house. 


This year, the personal secretary of Shaykh AbdulAziz ibn Baz, Shaykh 
AbdulAziz ibn Nasir Al-Baz, who was also his paternal cousin, came to London 
with his wife for a private visit. I had close links with him, hence I took him to 
visit different establishments in London. He took me with him to meet the Saudi 
Ambassador. I met in the embassy the first secretary Abdullah Bari. When he saw 
me, he said that he was in search of someone who could inform him of the needs 
and issues of the Muslim community. Shaykh AbdulAziz ibn Nasir without any 
hesitation suggested my name. Thus Abdullah Bari established this link with me 
which continued for the next 15-20 years. Later after his retirement he was 


appointed Ambassador to Bangladesh.. 


In this long period of time, when requests of help to establish Masajid or 
Madaris or for their improvement were reaching the embassy, Ustad Abdullah 
Bari would send them to me to gather more information about them. I would 
travel for this purpose in the whole of England, rather also Scotland and Ireland, 


and some events from these travels will be mentioned in my next episodes. 
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